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Author's Submission 


Vedanta Deepa is one of the nine monumental gems 
of compositions of Bhagavan Ramanuja. The nine works of 
Ramanuja are Sri Bhashyam, Vedantha Deepa, Vedantha 
Sara, Vedartha Sangraha, Srimad Geeta Bhashya, 
Sharanagathi Gadyam, Sri Ranga Gadyam, Sri Vaikunta 
Gadyam and Nitya Grantham. The order of composition 
of all these works cannot be exactly determined. From 
internal evidence we understand that Vedartha Sangraha 
was written before Sri Bhashyam. Similarly we understand 
that Vedanta Deepa was written after Sri Bhasya. The three 
celebrated gadyas might have been written after the other 
compositions. Ramanuja has written three commentaries 
on the Vedanta Sutras. The Sri Bhashyam is an extensive 
and exhaustive commentary on the Vedanta Sutras, wherein 
he discusses thoroughly the view points of other schools 
and establishes the philosophy enshrined in the sutras 
stoutly The commentary on the first four of the Vedanta 
sutras is a significant contribution of Ramanuja wherein he 
establishes the essential nature of Brahman as qualified by 
all auspicious qualities and the nature of the means of 
spiritual perfection as Upasana. For making the doctrine 
easily comprehended Ramanuja has explained the 
significant meaning of the Vedanta sutras by analysing the 
main issues, omitting all serious dialectics, in his second 
commentary Vedanta Deepa. For the sake of brevity he has 
not sacrificed the main issues in the Deepa. The Deepa 
makes the doctrine clearly understood without any 
confusion. The Vedanta sara is a much more brief 
explanation of the meanings of the Vedanra sutras. These 
three commentaries serve the purposes of different kinds 
of aspirants and are complementary to one another. 


* क करे अ 
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Vedanta Darshana is one of the six systems of Indian 
Philosophy. The term "Darshana" used to signify the system 
of philosophy is derived from the root "Drsh" - "To see". 
As taught in the scriptures one has to realise or see the 
ultimate Reality as mentioned in आत्मानं पश्येत्‌ and ‘EA: | 
Earnest seekers of truth have pondered over the ultimate 
Reality in this universe and have arrived at different 
conclusions. These conclusions are reflected in the different 
schools of thoüght that have been propounded by them. 


These schools of thought can be broadly classified into 
two classes viz., Orthodox systems that uphold the 
authenticity of the Vedas (आस्तिक दर्शन) and hetrodox 
systems that do not admit the authority of the Vedas or 
(नास्तिक दर्शन). The Nastika darshanas are - 1. Charuvaka 
darshana or materialistic view. 2. The Jaina system of 
philosophy and 3. The Buddhist philosophy. The 
materialism of the charuvakas is opposed by all other 
systems. The astika darshanas are - The Sankhya Darshana 
propounded by Kapila, The Yoga system propounded by 
Patanjali, The Nyaya Darshana propounded by Gautama, 
The Vaisheshika Darshana promulgated by Kanada, The 
poorvamimamsaka darshana propounded by Jaimini and 
the Vedanta darshana propounded by Badarayana Vyasa. 
Of these six systems the Vedanta darshana is the only 
system that is prevalent in different forms even today. The 
yoga darshana is popular in the aspect of yogic practices 
only. 

The Vedanta darshana is the finest flower of vedic 
wisdom and is founded on three authorities viz., the 
Upanishads, the Bhagavadgita and the Vedanta Sutras. The 
Upanishads are the essence of the wisdom of the earlier 
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parts of the veda and the mystic teachings enshrined in 
them were taught through oral medium from generation 
to generation. As time passed on it became difficult to 
understand the secret teachings of these texts due to the 
general inability of the pupils and the teachers. So it 
became necessary for later teachers to codify the truths and 
explain them. So these sutras were composed by masters 
to enable the seekers of truth to grasp the truths without 
any doubt. हु 


The Bhagavadgita is reflecting the teachings of the 
Upanishads in a simpler way and the assistance of the gita 
is also sought for clarifying the meaning of the Upanishadic 
statements. It may be pointed out that the Vedanta sutras 
have determined the boundaries of the philosophy of the 
vedantas or the upanishads in a significant manner. 


The author of the Vedanta sutras is Badarayana Vyasa. 
According to tradition he is not different from Krishna 
Dwaipayana Vyasa, the author of the Mahabrarata. 
Krishna Dwaipayana Vyasa is considered as a divine 
incarnation of Sri Mahavishnu himself. In some of the 
sutras there is a mention of the name of Badarayana for 
asserting the views held by him. Anyhow it becomes 
established that Badarayana lived long before the Christian 
cra. The vedanta sutras are concise aphorisms pregnant 
with philosophic ideas. The sutra style of composition is 
unique to Sanskrit literature . Generally fundamental 
works in all branches of knowledge are composed in the 
sutra form. The fundamentals of different branches of 
Knowledge such as Shiksha (Phonetics), Vyakarana 
(Grammar), Nirukta, Dharma sutras, Grahya sutras, 
Sroutha sutras, Nyaya Vaisheshika, Poorva mimamsa and 
Utara mimamsa (Vedanta) - are all composed in the sutra 


M 
form. The definition of the sutra is as follows 


अल्पाक्षरं असंदिग्धं सारवत्‌ विश्वतोमुखम्‌ | अस्तोभं अनवद्यंच 
सूत्रं सूत्रविदो fag: । 


The sutra should contain very few syllables. It should 
carry the essence. It should not give room for doubts. It 
must be all pervasive. It should not have any fault. 


Sage Badarayana has composed the Vedanta sutras in 
a syllogistic style. There is a methodology which is 
followed in each section that was being adopted in 
metaphysical discussions and disputations traditionally. The 
usage of "Tarka" or logic is adopted by the sutrakara. The 
five membered syllogism such as 1. The proposition (पक्ष) 
2. The point to be proved (साध्य) 3. The reason (हेतु) 4. 
The application (उपनय) and 5. The conclusion (निगमन) is 
implied in each sutra. The sutrakara expressly mentions 
either one or many of these factors and implies the other. 


The sutrakara has consolidated, explained and codified 
the truths of upanishads in a methodical way. 


These sutras are divided into four chapters and each 
Chapter comprises of four quarters. In each quarter a 
number of topics are discussed and determined in adequate 
number of sutras. The topics are called as अधिकरणऽ and 
are generally related to some scriptural statement, the 
meaning of which is to be ascertained. Every topic or 
adhikarana has five component parts 1. Subject of 
discussion or विषय 2. Doubt or संशय that may be 
entertained about it. 3. The poorva paksha or the 
primafacie view 4. The uttara or answer to the primafacie 
view 5. Siddanta or conclusion. 


= 


The sutras are meant for clarifying, explaining and 
harmonising and codifying the truths that are expounded 
in the upanishads. 


Badarayana mentions the opinions of many earlier 
acharyas regarding certain crucial issues and mentions their 
names as related to those views. Badari, Audulomi 
Ashmaratya, Atreya, Kasakrutsna, Karshnyajani are some 
of the celebrated acharyas that are quoted by Badarayana. 
But their works are not available. 


According to Ramanuja there are 545 sutras forming 
156 adhikarana or topics. The commentators have 
combined certain sutras and have divided certain sutras 
according to their discretion and therefore the number of 
sutras and the number of Adhikaranas vary from 
commentator to commentator. But the subject matter of 
the four chapters is common to all commentators. The first 
chapter is called Samanvayadhyaya. The second chapter is 
called Avirodhadhyaya. The third chapter is 
Sadhanadhyaya. The fourth chapter is known as 
Phaladhyaya. The topics discussed in several sections 
generally relate to some upanishadic statement and the 
decisive meaning of such upanishadic texts is arrived at 
through logical discussion. The sutras are cryptic and 
somctimes the reason or the decision is stated in one or 
two terms and the five membered syllogism is to be 
worked out. 


Many eminent masters of earlier times wrote 
commentaries on the sutras and they are referred to by 
later acharyas. Sri Yamuna refers to Dramida Bhashyakara, 
Srivathsankamisra, Acharya Tanka, Bharthrprapancha, 
Barthrumitra Barthruhari, Brahmadatta, Shankara, 
Srivathsanka and Bhaskara. Bhagavan Ramanuja mentions 
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the names of Bhagavad Bhodayana, Tanka, Dramida, 
Guhadeva, Kapardi and Bharuchi. The works of all these 
masters are not available. From this we may understand 
that teachers of different schools had commented upon the 
Vedanta sutras of Badarayana from very early times. The 
earliest commentary that is available is that of Shankara 
which establishes Nirvisesha advaita. The next commentary 
is by Bhaskara which establishes Bhedabheda veda. Yadava 
prakasha's commentary is referred to by Ramanuja but is 
not available. Ramanuja's commentary came after these 
and he has established "Savishesha Brahmavada". 


LIE SLE 


Having known about the Vedanta sutras in a general 
way we will now try to note the significant doctrines that 
arc expounded in the sutras. These may be noted as 
follows:- 


l. The essential nature of Brahman 

2. The doctrine of the individual self. 
3. The doctrine of matter. 
4. 


The essential nature of Purushartha or the highest 
Object of attainment. 


m 


The doctrine of the spiritual discipline 
6. The doctrine of creation of the world 


The process of attainment of Brahman through 
the Archiradi. 


8. The infallibility of the doctrine of Vedanta when 
examined with the doctrines of other schools of 
thought. 


x 
The essential nature of Brahmans 


Brahman is the prime subject of the Brahmasutras. 
The four padas of the first chapter are entirely devoted to 
the exposition of the essential nature of Brahman. Various 
statements of the upanishads that describe the glory of 
Brahman are examined and their implications are brought 
out unambiguously. The first quarter of the first chapter 
deals with passages that appear to be referring very 
indistinctly to either matter or the individual soul as the 
cause of this universe. Upanishadic statements that appear 
to be referring to matter or the jivatman indistinctly are 
examined in the second pada or quarter. 


The third and the fourth quarters deal with 
upanishadic statements that appear to be referring to the 
jivatman or matter distinctly and very distinctly 
respectively, as the ground of this universe. The sutrakara 
has co-ordinated and integrated all these passages of the 
major upanishads as proclaiming Brahman alone as the 
cause of this universe. Thus the fact of Brahman being the 
sole cause of this universe is established in the first chapter. 


In the view of the sutrakara Brahman which is 
different and distinct from matter and the jivatman 
transcends both matter and the jivatman. Brahman is 
necessarily qualified by a host of auspicious qualities and 
never a Nirvesesha vastu. The sutrakara has declared very 
clearly that Brahman is different and distinct from the 
Jvatman. There is no indication any where in the sutra that 
Brahman is clouded by ignorance to be the jivatman. The 
jivatman also is one of the highest realities and the universe 
1s also real and never an appearance. Innumerable scriptural 
statements are mentioned to support this view. 


x 


Brahman is knowable, and definable. The very first 
sutra ordains that one should gain knowledge of Brahman 
for gaining immortality. The second sutra gives a definition 
of Brahman on the basis of the Upanishadic declaration. 


The third sutra ordains that the scripture alone is the 
source of knowing Brahman. The fourth sutra declares 
that Brahman alone is the highest object of attainment. 
‘After establishing these truths the sutrakara declares in 
Ikshathyadhikarana that, Brahman itself is the one and 
non-second cause of everything in the universe and 
distinguishes Brahman from inert matter. 


The sutrakara has expounded according to the 
upanishads that Brahman is different and distinct from 
sentient jivatman in the "Anandamayadhikarana". It is 
declared here that the cause of this universe is never the 
individual self. All terms that are characterised by the 
characteristics of Brahman such as being the cause of 
origination and others of this universe are to be 
understood as referring to Brahman alone. Thus the terms 
like Akasha, Prana, Jyothis, Dahara and others are 
designations of the Supreme Brahman alone. The cosmic 
cause is the internal self in all other entities and it is of 
infinite glory and it is the supporter, ruler and has all other 
entities as subservient to itself. He resides in the cave of 
the heart of all persons. He is the one lord who is to be 
meditated upon by all. He is the one entity who is in all 
and so he is called by all names. He is qualified by 
"Ubhayana linga" i.e. having all auspicious qualities and at 
the same time being opposed to all that is defiling. In one 
adhikarana viz. Vakyanvayaadhikarana the sutrakara 
discusses the relationship of Paramatman and Jivatman 


and establishes that Brahman is called by the term Atman 
also as Brahman resides within the Atman as the internal 
self. 


Brahman, the highest Being has a divine form which is 
non-material and he resides in the orb of the sun. He is 
called by the term light or ज्योति: as he possesses supreme 
splendour which is a characteristic of Supreme Paramatman. 
He is called by terms like Indra and others according to the 
view of the shastras that teach that he is the innerself in all. 
According to the sutrakara all these auspicious 
characteristics of paramatman have the highest reality and 
they are not appearances, on account of some limiting 
adjunct or nescience. The qualities of Brahman have the 
highest reality as Brahman itself. 


The essential nature of the Jivatman 


According. to the sutrakara, the jivatman has the 
highest reality and is a distinct and different entity from the 
supreme paramatman. He is entirely subservient to 
Paramatman as regards his essential nature and functioning. 


He is "Svarupashrita” and "Sankalpasrita". He is 
different and distinct from the body, the sense organs the 
mind, vital airs and attributive consciousness. According to 
the sutrakra he is a knower in addition to his being of the 
nature of consciousness. He is called by the name "Vijnana" 
as it happens to be the essential characteristic of him. 


In the second chapter of this celebrated work, in the 
third pada, the sutrakara has devoted five adhikaranas for 
expounding the essential nature of the Jivatman and in 
"Amshadhikarana", he has expounded the relation of the 
jivatman with paramatman as that of "amshi" and "Amsha" 


or part of Paramatman. As other constructions of the 
meaning of 'amsa' are incompatible, Ramanuja cxplains 
"Amsa" as the "Viseshanamsa" or adjectival aspect of the 
"Visistavastu" or an entity characterised by the Viseshanas. 


The sutrakara has clearly declared that the atman is 
an eternal and un-born entity different from Paramatman. 
He is not a fictitious construction on account of the 
nescience. The statements that appear to mention the 
origination of the jiva as "Devadatta is born or dead” - arc 
to be taken as describing the association of the jivatman 


with the body, indriyas and others or disassociation with 
such bodies. 


In "Jna-dhikarana", the sutrakara affirms that the 
atman has knowership also as his essential characteristic. 
The sutrakara has determined in this section that the 
jivatman has both substantive consciousness and attributive 
consciousness. After a careful examination the sutrakara 
has expounded that the jivatman is atomic in nature, atomic 
in size and declares that the jivatman pervades all his body 
through his inseparable quality of consciousness or 
"Dharmabhuthajnana”. He has a sutra - "पृथगुपदेशात्‌" where 
the atman of the nature of consciousness is mentioned as 
different from the attributive consciousness. The 
knowledge of the knower is never lost. The sutrakara 
affirms that the atman is called "Vijnana" on account of his 
having the quality of Vijanana as his essence. The two 
sutras - "पृथगुपदेशात्‌". (V.S. 2-3-28). "तदुणसारन्वात्‌ तद्व्यपदेशः" 
(VS. 2-3-29) bear ample testimony to the doctrine of the 
jivatman having attributive consciousness as his quality in 
addition to his being of the nature of consciousness. So it 
may be said that the sutrakara is of the opinion that the 
atman is "Jnanasvarupa" and "Jnanagunaka". 


In the next section the sutrakara declares that the 
jivatman has doership sub-ordinated to the will of the Lord. 


The sutrakara has decided in the Amshadhikarana the 
relationship of jivatman with Paramatman. He has taken 
into account both kinds of scriptural statements such as 
duality texts and unity texts and has arrived at the doctrine 
of "Amshatva" doing justice for both kinds of statements. 
In a "visistavastu" there are two aspects - the 
Visheshanamsha and Viseshyamsha. They are necessarily 
different from each other in their nature. Bur in the 
composite form there will be the unity of Reality consisting 
of both aspects. In the same way Brahman is one and non- 
second, being characterised by the orders of the sentients 
and the non-sentients. But the characteristics of the 
sentients, the non-sentients and paramatman, are verily 
different and distinct. "Nanatva" or Plurality is justified 
when they are considered separately according to their 
essential nature. But in the form of the whole or 
visistavastu, ghey all signify one entity. Thus the visista 
vastu is one and non-second but that visista vastu may have 
different visheshanas that are different in nature from one 
another and the main visheshya also. Deshika points out 
this as "Chidachith Prakarakam Brahma Ekameva Tatvam". 
All other explanations for the sutra cannot justify both 
difference and unity and they cannot represent the view of 
the sutrakara. It is to be noted that no where in the body 
of the sutras, the sutrakara mentions the “unreality" of the 
viseshanas or Amshas. Thus the sutrakara has expounded 
the doctrine of the jivatman as a sentient principle endowed 
with knowerhsip, doership and enjoyership, sub-servient to 
jaramatman. 
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The doctrine of creation - the status of the Universe 


According to the sutrakara the universe comprising of 
the non-sentient and sentient entities is real and never an 
appearance. According to him, Brahman alone is the 
material cause and the instrumental cause. There is a sutra 
viz. "प्रकृतिश्च प्रतिज्ञादृष्टान्तानुपरो धातू". (V.S. 1-4-23) which 
affirms that Brahman alone is the material cause also of 
the universe, as he happens,to be instrumental cause. In 
the second section itself the sutrakara gives the definition 
of Brahman as, "That from which this universe is born, in 
which it resides and into which it returns is Brahman". The 
Arambhanadhikarana (2-1-15) affirms that the effect of the 
form of the universe is non-different from that supreme 
Brahman who is the cause of it. "Na Vilakshanat 
vadhikarana", "Upasamharadarshana dhikarana", "Krithsna 
prasakthyadhikarana" and "Prayojanavathvadhikarana', have 

. seriously discussed the doctrine of creation of this universe 
and it is stoutly cstablished that Brahman is the creator of 
this world. Not only the creation of the universe is 
expounded in general terms bur the creation of the 
elements, the indrivas are also established in the third pada 
of the second chapter. It is declared here by the scriptures 
that all the elements, the sense organs, the vital airs are 
produced by the supreme Paramatman alone through the 
medium of various entities. In the Arambhanadhikarana, it 
is taught that Brahman characterised by the sentients and 
the non-sentients in the subtle state is the cause of this 
universe and that it evolves the subtle non-sentient principle 
that happens to be its body - into the form of the universe 
through the evolution of the elements and their 
combination. It is also declared that the supreme 
paramatman enters into it having the jivatman as his body 
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and articulates this universe of names and forms. There is 
parinama or change for matter, expansion or diminition of 
consciousness in respect of the individual souls whereas the 
supreme paramtman, the internal ruler of all entities is 
untouched by any change and shines out in his own 
brilliance. Ramanuja explains the relationship between 
Paramatman and all other entities as that of the body - 
soul relationship that is taught by the upanishath. He has 
given an explanation of this relationship very clearly in "Na- 
vilakshanatvadhikarana'. 


Means of spiritual perfection 


The sutras give primary importance to the fact of 
upasana as the means of attaining paramatman. The 
upanishads ordain that Brahman is to be meditated upon. 
There is no indication anywhere in the Upanishads or, in 
the sutras that "Vakyarthajnana" is the means of liberation. 
The sutras expound very prominently the features of 
various types of upasanas and prescribe the various 
upasanas. The sutrakara has declared that many types of 
upasanas arc taught in the upanishads and such upasanas 
are distinct and different from one another on account of 
the names, the qualities, the subject matter and others. As 
the result to be attained through all these different kinds 
of meditations is the same supreme Brahman, there is 
option given to the aspirants to select any one of these 
upasanaf and practise them continuously life long. The 
sutrakara has discussed elaborately in "Purshartha 
dhikarana" that the ultimate object of attainment is 
obtained. from vidya or Brahmopasana and not from 
karma. He has examined the requirements that are 
indispensable for upasana and has established that Upasana 
requires the performance of all duties of one's station in 


xvi 


life such as the ashramas and the varnas. In one sutra i.e. 
(3-3-43) he has pointed out that in all upasanas one should 
meditate upon supreme Brahman as sriman Narayana. In 
all types of meditations one should meditate upon the 
attributes such as Satyam, Jnanam, Anantham, Amalam 
and Anandam that determine the essential nature of 
Brahman in addition to the specific attributes of the 
respective types of meditations. 


When meditating upon Brahman, one should meditate 
upon him as his internal ruler. This meditation is to be 
repeated till it results in the realisation of a vivid 
perception of the object of meditation. 


Those who are in the four ashramas such as 
Brahmacharya, Garhastya, Vanaprasta are Sanyasa are 
qualified for Brahmopasana. The sutrakara ordains that 
only those that belong to the these varnas are qualified for 
Brahmopasana but for others they can think of the Jord 
through praises and teachings gained from the sutras and 
ithihasas. The sutrakara has a number of sutras discussing 
upon the accessories and the qualifications for upasana and 
others. He says that widowers. are authorised for 
Brahmmopasana. But the sutrakara opines that those who 
have fallen from the vow of ascetisim are not qualified for 
this. On the authority of the infallible srutis and sutras, 
Ramanuja has expounded in the Laghu Siddhanta" in his 
Sri Bhashya that meditation upon Brahman alone is the 
means of attainment of Brahman. It may be seen from all 
this that one of the main theme of the sutra is 
Brahmopasana. 


The concept of Purushartha 


The supreme object of attainment is described in the 
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upanishads as the attainment of the supreme Brahman 
residing in the supreme abode. The Kata upanishath 
declares that a spiritual aspirant who has meditated upon 
Brahman attains the supreme abode of Visnu which is the 
end of this path. "सोध्वनः पारमाप्नेति तद्विष्णोः परमं पदम्‌". The 
Mundaka says "Paramam Samyam Upaithi". On the 
authority of the teaching of the upanishads the sutrakara 
has expounded the supreme object of life as the attainment 
of paramatman, after shedding all karmas other than those 
that have commenced to yield the results. According to the 
sutrakara the attainment of Moksha is only after the fall of 
the ultimate body. He has described that the upasaka would 
proceed through the path of fire or Archiradi, and would 
unite with the Supreme Paramatman. In the fourth chapter 
of the sutras, the process of journey through the archiradhi 
path is described. The question whether the Mukta or the 
released soul attains the Karyabrahman or the supreme 
brahman is discussed in the "Karvadhikarana" and it is 
determined that the liberated would attain supreme 
Brahman alone, on the basis of the Upanishadic text 
"Paramjyothirupasampadya Swena Rupena 
Abhinishpadyate" 


The mukta or the liberated one manifests in his own 
nature having approached the highest object of attainment 
that is Supreme Brahman. The eight cardinal characteristics 
of the atman reveal at that time. He realises his true nature 
thus and enjoys the bliss of communion with the lord as 
inseparable from the Lord. The muktatman realises his 
nature of being an inseparable attribute of Paramatman 
And experiences the bliss of communion with him for all 
ume to come. The sutrakara has examined the essential 
nature of the muktaman and arrives at the conclusion that 


the atman will realise his sole nature of "Jnanam" or 
intelligence along with the manifestation of eight auspicious 
attributes such as Apahatapapmatva and others. He 
cocxists with Brahman for all time to come. 


The muktaman attains equality of enjoyment of bliss 
only along with Supreme Brahman and he does not attain 
equality in all respect. He will be ever subservient to the 
lord even in that state and he is not capable of engaging 
himself in functions such as the creation of the universe 
and others. He abides according to the will of the Lord for 
ever. According to the sutrakara the liberated soul can be 
embodied or disembodied. 


It is conclusively declared in the concluding sutra that 
a liberated soul never more returns to this world. 


The sutrakara describes in the second and the third 
padas of the fourth chapter, the process of 'Niryanà' or 
"Uthkranthi' of the jivatman from the Body and his journey 
through thc path of archiradi to supreme Brahman on the 
authority of the Upanishadic statements. 


Brahma sutras and other schools of Thought - 


Thus the sutrakara has thoroughly examined all 
metaphysical doctrines of the vedanta school and 
expounded them in the body of the sutras. In addition to 
this he pronounces his judgement regarding the doctrines 
of other systems of philosophy after a close examination of 
those doctrines, as compared with the vedanta doctrine. 
The several schools that are examined are as follows, the 
Poorvamimasa, the Sankhya school, the Yoga, the Nyaya 
Vaiseshika, the Buddhist, the Jain, the doctrine of Pasupathi 
and the doctrine of Pancharatra. The second pada of the 
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second chapter is wholly devoted to this critica! 
examination. 


The docrine of Poorvamimasa giving primacy to 
Karma, declaring that the word cannot signify an existing 
object and stating that the knowledge of the atman 
subserves the performance of Karma - is not acceptable to 
Vedanta as it is opposed to the teaching of the Vedas. 


The Vedanta school is against the 'Nireeswara 
Mimamsa' as it is non consistent. The understanding of the 
Vedanta is that the Poorva Mimamsa and the Uttara 
Mimamsa form one integral unity as the earlier part and 
the later part. The Poorva Mimamsa expounds the modes 
of worships of the lord and the 'Aradhya swaroopa or the 
essential nature of the lord who is to be worshipped is 
taught in the Uttara Mimamsa. 


The Sankhya school is promulgated by Kapila and is 
"Nireeswara Sankhya’. They do not admit Isvara, but 
declare that there are two cntities viz., Pradhana and 
Purusha. The Pradhana or primordial matter itself evolves 
into the form of this world for the purposes of experience 
of the jivatman or emancipation of the jivatman. The 
Purushas or the jivatmans are infinite in number and they 
are of the form of mere consciousness and have no 
knowership or doership or enjoyership. They superimpose 
upon themselves the characteristics of matter and are 
imagining that they are sufferers. When they realise the 
true knowledge of the discrimination of matter from the 
atman they will be freed form that false superimposition 
and they will be in their own state. The sutrakara finds 
fault with this thought and says that the non-sentient 
matter cannot will and cannot evolve by itself into the form 
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of the world without being prompted by a chetana. In 
Ikshatyadhikarana the defects of the sankhya school are 
exposed. The purusha who is of the nature of mere 
consciousness cannot super impose on himself the 
characteristics of Prakruthi and imagine that he is suffering. 


The Nyaya Vaiseshikas admit Isvara but do not assign 
a particular role to him. They say that the atoms combine 
with one another at the time of creation and according to 
the combination of the Dyanuka, Tryanuka and others the 
universe will be formed. This doctrine of atomism is not 
sound - says the sutrakara because the cause of the 
combination of atoms cannot be explained. It cannot be 
said, he says, that motion will be caused by some Adrusta 
to enable such combinations. The doctrine of Samavaya 
admitted by them is also questioned by sutrakara. The 
school of Nyaya Vaisheshika is not acceptable in the view 
of the sutrakara. 


In Samudayadhikarana the view of the Buddhist's 
schools viz., Vaibhashikas and Southranthikas is examined 
and defects are pointed out in their view. According to them 
the atoms are of four kinds viz., Prithvi, Ap, Tejas and 
Vayu. Some have the qualities of colour, taste, touch and 
smell. By aggregation they produce earth and when the 
atoms having the qualities of Roopa, Rasa and Sparsha 
come together there will be the aggregation of water. In 
the same way Tejas and Vayu are produced and when these 
Bhuthas or elements combine together the bodies, sense 
organs and sense objects become originated. The stream 
of consciousness within the body appears as the atman. All 
these are having momentary existence. 


This view is wholly unacceptable to the sutrakara. The 
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sutrakara points out that the formation of aggregations of 
the form of Prithvi and others in the first place and the 
aggregates of bodies and others from the elements is not 
possible, as all these things are declared 'Kshanika' or 
‘momentary’. According to the Buddhists’ view everything 
is totally destroyed every moment and is produced newly. 
The aggregates cannot be formed says the sutrakara from 
Avidya of the form of knowing 'Asthira' as 'Sthira' or 
momentary things as firm and non-momentary. Such kind 
of understanding cannot be the cause of the aggregation of 
atoms. If everything perishes at the very moment and if 
there is no permanent entity what moves towards the 
combination when and how can they combine? The 
sutrakara has discarded this view as untenable. 


In Upalabdhyadhikarana, theVijnana Veda of the 
yogacharas is examined and rejected. According to them 
there are not external objects at all but the knowledge alone 
exists. It is said that the ideas themselves take the form of 
external things and that there is neither the jnatha or the 
knower nor the jneya or the object of knowledge but only 
jnanam. There is only jnanam and that itself is appearing 
due to illusion as the object outside. The sutrakara declares 
that it is impossible to assume the non-existence of external 
objects as they are perceived positively. The very statement 
viz., knowledge and the object of knowledge affirms 
difference between them. Knowledge cannot arise in one 
without an object. It cannot be stated that the 'jnana 
vaichitrya' is caused by ‘vasana vaichitrya' because the 
vasanas of the destroyed objects cannot reach the jnana 
which is not yet produced. 


The sutrakara has examined the proposition of the 
Madhyamika who propounds universal voidness and 
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dismisses that as totally untenable. The madhyamika 
cannot furnish any proof for proving universal voidness. 


In one section the sutrakara examines the view of the 
Jaina doctrine and declares that it is not reasonable. The 
Jaina school does not admit Isvara but admits jiva and 
Ajiva. This doctrine is not tenable says the sutrakara 
because a substance cannot exist in many ways such as sath 
and asath, Nitya and Anitya, Bhinna and Abhinna. Mutually 
contradictory characteristics cannot be in one entity. Their 
doctrine that each soul has the same size as the body in 
which it abides - is not also acceptable to the sutrakara. 


In Pashupathyadhikarana, the sutrakara examines the 
doctrine of Pasupathi and rejects that as opposed to the 
teachings of the veda. The Pasupatha school holds Isvara 
as the instrumental cause only for this universe. Certain 
disciplines that are taught in this Agama such as Mudrika 
shatka Dharana, Kapala Patra Bhojana, Shava Bhasma 
snana and others are opposed to the teachings of the veda 
and so their view is non-vedic and is not valid. 


The concluding adhikaranam of the pada deals with 
the validity of the Panchratra agama. The first two sutras 
form the prima facic view that the pancharatra agama is 
not authoritative on account of a statement about the 
origination of the jivatman and also the origination of mind 
from Pradyumna. According to Ramanuja the next two 
sutras arc siddhanta sutras and affirm that Sankarashana, 
Pradyumna and others are manifestation of Brahman and 
the passages referred to do not deal with the origination of 
the jivatman or the mind but they deal only with the 
avataras of Brahman as Sankarshana and others. It is the 
view of Ramanuja that the sutrakara declares here what is 


authoritative after discarding the schools that are not to be 
entertained. 


From this brief survey of the contents of the 
Vedantasutras, we can understand that the sutras are a well 
knit and comprehensive work expounding all the essentials 
of vedanta philosophy. 


I am happy to present this volume of Vedanta Deepa 
comprising of the commentary of Bhagavad 
Ramanujacharya for the first two chapters along with an 
English translation. This is an attempt to make available 
the original text of the commentary along with its English 
translation in one place. It is proposed to bring about the 
commentary upon the remaining two chapters in a 
subsequent volume in course of time. 


Sri G.S. Ananthakrishna has sponsored this 
publication and Sri Jayaraj, Sri H. R. Parthasarathi and Dr. 
Vasudev have lent their financial support. Sri G. N. 
Ramaprasad has assisted me in preparing press copy. Sri 
Krishna Mohan has done all typing work with devotion. 
Sri Rama Printers have executed the printing work nicely. 
I am grateful to all these and pray that the blessings of the 
Lord Srinivasa may be showered on them in plenty. 


This work is offered devoutly at the feet of Lord 
Srinivasa. I hope and trust that this work will warmly 


received by all Weds 


Bangalore इति सञ्जनविधेयः 
24-2-2005 N. S. Anantharangacharya 
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VEDANTA DEEPA 


॥श्रीः॥ 
॥श्रियः कान्ताय नमः॥ ॥ श्रीमते रामानुजाय नमः ॥ 
प्रणामं लक्ष्मणमुनिः प्रतिगृह्णातु मामकम्‌ ॥ 
प्रसाधयति यत्सूक्तिः स्वाधीनपतिका श्रुतिम्‌ ॥ 


॥ वेदान्तदीपः ॥ 


श्रियः कान्तोऽनन्तो वरगुणगणैकास्पदवपुः 
हताशेषावद्यः परमखपदो वाडूग्मनसयो: | 
अभूमिर्भूनिर्यो नतजनदृशामादिपुरुषो 
मनस्तत्पादाब्जे परिचरणसक्तं भवतु मे ॥ 


May my mind be solely devoted to the loving service to 
the "Lotus Feet" of that primeval Purusha, who is the Lord 
of Sri Mahalakshmi, who is infinite and so, not limited by 
time, space and object, who is the one abode of all auspicious 
qualities, who is devoid of all that is defiling, who is adorning 
the supreme abode of "Vaikunta", who is beyond a full-grasp 
by speech and mind, but who is realised (visualised) by those 
devotees who have surrendered unto Him. 


प्रणम्य शिरसाऽऽचार्यास्तदादिष्टेन वर्त्मना । 
ब्रहमसूत्रपदान्तस्स्थवेदान्तार्थः प्रकाश्यते ॥ 


Offering prostrations with my head, and offering 
salutations to the earlier preceptors - the significant 
meaning of the philosophy of the Upanishads, that is 
incorporated in the words of the "Brahmasutras", will be 
brought to light according to the path shown by the 
venerable former Acharyas. 
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अत्रेयमेव हि वेदविदां प्रक्रिया - अचिद्वस्तुनः स्वरूपतः 
स्वभावतश्चात्यन्तविलक्षणः तदात्मभूत: चेतन: प्रत्यगात्मा। तस्माद्‌ 
बद्धात्‌ मुक्तात्‌ नित्याच्च निखिलहेयप्रत्यनीकतया, 
कल्याणगुणैकतानतया च, सर्वावस्थचिदचिद्व्यापकतया, 
धारकतया, नियन्तृतया, शेषितया चात्यन्तविलक्षणः परमात्मा | 
यथोक्तं भगवता - 


“द्वाविमौ पुरुषौ लोके क्षरश्चाक्षर एव च । 

क्षरः सर्वाणि भूतानि कूटस्थोक्षर उच्यते ॥ 

उत्तमः पुरुषस्त्वन्यः परमात्मेत्युदाहतः | 

यो लोकत्रयमाविश्य बिभर्त्यव्यय ईश्वर: ॥ 

यस्मात्‌ क्षरमतीतोऽहमक्षरादपि चोत्तमः । 
अतोऽस्मि लोके वेदे च प्रथितः पुरुषोत्तमः 17” इति ॥ 


This is verily the way laid down by knowers of 
the Veda for understanding the ultimate truths - 


The Individual self who is a sentient principle, is totally 
distinct and different from the non-sentient matter, by his 
essential nature and his characteristics, and is the self of 
the non-sentient object. The Paramatman is totally distinct 
and different from the sentient jivatman, irrespective of his 
being bound or liberated or eternal, on account of the fact 
of His being opposed to all that is defiling, being the home 
of all auspicious qualities, pervading all sentient, and non- 
sentients in all states, being the supporter of all others, 
being the inner controller of all and being the one entity to 
be subserved by all. 


The Lord himself has declared thus :- "These two 
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'purushas' are in this world known as the "kshara" and the 
"akshara". All living beings, who are bound here, are the 
"kshara". The imperishable one, who is liberated is called 
the "akshara". The supreme person who is other than these 
two - is declared as the Paramatman. He is the Supreme 
Lord, the imperishable one who upholds and maintains all 
having entered the three worlds (Gita 15 - 16 & 17). "AsT 
am beyond the "kshara - purusha" and as I am superior 
even to the "liberated" soul, I am well-known as the 
Supreme Person or "Purushothama", in the srutis and 
smritis" (Gita 15 - 18)". 


श्रुतिश्च - 'प्रधानक्षेत्रज्ञपतिर्गुणेशः'', ''पर्ति 


विश्वस्यात्मेश्वरम्‌'', “अन्तर्बहिश्च तत्वर्स व्याप्य नारायण: fera: 
इत्यादिका ॥ कूटस्थः मुक्तस्वरूपम्‌; “A त्वक्षरमनिर्देश्यमव्यक्त 
पर्युपासते सर्वत्रगमचिन्त्यं च कूटस्थमचलं gay’ 
इत्यादिव्यपदेशात्‌ । 


The scriptures also expound as follows :- "He is the 
Master of primordial matter and the individual self. He is 
the Lord of Gunas"." (Sve. Up. 6-16) "He is the Lord of 
this universe and the Lord of the individual selves". 
(Mahanarayana Up.-92) "Narayana has pervaded all these 
entities from within and without". (Mahanarayana Up.-94) 
"Kurasthah" (found in the passage quoted above) - means 
the nature of the liberated self as it is pointed out in the 
Gita as "those who constantly meditate upon the self, 
omnipresent, indestructible, indefinable, eternal and 
immovable (Gita 12-3). 


सूत्रकारश्चैवमेव वदति - 'नेतरोऽनुपपत्तेः'', 
' ' भेदव्यपदेशात्‌”, “अनुपपत्तेस्तु न शारीरः”, ` कर्मकर्तृव्य 
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"agre, ` शब्दविशेषात्‌' , संभोगप्राप्तिरिति चेन्न वैशेष्यात्'', 
“a च स्मार्तमतद्धर्माभिलापाच्छारीरश्च'', ` उभयेऽपि हि 
भेदेनैनमधीयते'', “विशेषणभेदव्यपदेशाभ्यां च नेतरौ’, 
““मुक्तो पसृष्यव्यपदेशाच्च  ', `“स्थित्यदनाभ्यां w^, 
““इतरपरामर्शात्‌ स इति wurden, ` उत्तराच्चेत्‌ 
आविर्भूतस्वरू पस्तु ' ' , “सुषुप्त्युत्क्रगन्त्यो भे देन’ ' , 
“*पत्यादिशब्देभ्यः'', ‘अधिकं तु भेदनिर्देशात्‌'?, 
* अधिकोपदेशात्तु बादरायणस्येवं तद्दर्शनात्‌ Q^ जगद्व्यापारवर्ज 
प्रकरणादसंनिहितत्वाच्च'', ' “भो गमात्रसाम्यलिङ्गाच्च'? 


इत्यादिभिः। 


The Sutrakara also declares in the same way, in the 
following sutras :- 


"It is not the jivatman on account of the 
incompatibility (Sutra 1.1.17)". "There is difference 
between the jivatman and Paramatman on account of the 
declaration of difference (Sutra 1.3.4)". "He is not the 
Jivatman on account of impossibility and incompatibility" 
(Sutra 1.2.3). "The word "Brahma" does not denote 
jivatman, as there is difference between the object of 
attainment and the attainer (Sutra 1.2.4)". "As there is 
particular reference to the jivatman by a different term 
(Sutra 1.2.5)". "If it is argued that the Paramatman also 
would be subjected to the experience of joy & sorrow, we 
say it is not so, because there is particular difference 
between these two (Sutra 1.2.8)". "The inner controller is 
not the primordial matter mentioned in the Sankhya 
Smriti, nor is the individual self, because the characteristics 
mentioned here, are not the characteristics of those two 
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(Sutra 1.2.20)". "For both the recensions Kanva and 
Madhyandina speak of Him as different" (V.S. 1-2-21) 


"On account of the fact of the different characteristics 
and the declaration of difference between Paramatman and 
others, the person described as having the characteristics 
of "adrishyatva" & others, is different from primordial 
matter and the individual self (Sutra 1.2.23)". 


"As it is declared that the one who is the abode of 
heaven and earth, is the object to be attained by the 
liberated, it is Supreme Brahman alone, and not the 
jivatman (Sutra 1.3.2). "On account of the fact of abiding 
and eating, the one who is the abode of heaven and earth, 
is not the jivatman (Sutra 1.3.6). 


"If it is said that on account of the reference to the 
other one viz. jivatman, the "Daharakasha" is jivatman, we 
say it is not so, because the qualities mentioned there are 
impossible of being related to the jivatman (Sutra 1.3.17)". 


"If it is said that from a subsequent passage, thc 
characteristics of "apahatapapmatva" & others are related 
to the jivatman, we say it is not so, because the reference 
there pertains to one who has manifested his true nature 
and not to the bound-self (Sutra 1.3.18)". 


"The Paramatman is different from the individual self, 
as it is taught that He is different from jivatman while 


speaking of deep-sleep & departure from the body (Sutra 
1.3.43)." 


"As the Paramatman who fondly embraces, is called 
by the terms Lord & others, the Paramatman is different 
from Jivatman (Sutra 1.3.44)". 


"Brahman is different and distinct from the jivatman, 
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because difference is declared between them (Sutra 
2.1.22)" 


"On account of the fact that there is the instruction 
that Paramatman who is different from the jivatman, is to 
be realised by the jivatman, the view point of Badarayana 
that the attainment of the highest object of life is only by 
meditation or knowledge, is valid, as this is seen in the 
srutis. (Sutra 3.4.8)". 


"The liberated jivatman will attain the glory that is 
other than the function of creating the universe 
(creatorship) and others, because the Paramatman alone is 
related to it in that context and the liberated are not in that 
proximity (Sutra 4.4.17)" 


"On account of the indication of the equality of 
enjoyment of bliss for the liberated with Brahman, the 
jivatman is not related to the creation of the universe & 
others (Sutra 4.4:21)". 


All these sutras establish difference and distinction of 
Paramatman from the individual self and matter. 


न चाविद्याकृतमुपाधिकृतं वा भेदमाश्रित्यैते निर्देशा :; 
“sq ज्ञानमुपाश्रित्य मम साधर्म्यमागताः | सर्गेऽपि 


११ “तदा 


नोपजायन्ते प्रलये न व्यथन्ति a”, ' तदा विद्वान्‌ पुण्यपापे विधूय 
निरञ्जनः परमं साम्यमुपैति’', ` मुक्तोपसृप्यव्यपदेशाच्च'', 


“'उच्तराच्चेदाविर्भूतस्वरूपस्तु'' , ' सम्पद्याविर्भावः स्वेनशब्दात्‌', 
“ 'जगद्‌व्यापारवर्ज प्रक रणादसंनिहितत्वाच्च'?, 


““भोगमात्रसाम्यलिड्भाच्च इति सर्वाविद्योपाधिविनिर्मुक्त 
मधिकृत्यैव भेदोपपादनात्‌ । 
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श्रुतिस्मृतिसूत्रेषु सर्वत्र भेदे निर्दिष्ट चिदचिदीश्वरस्वरूपभेद: 
स्वाभाविको विवक्षित इति निश्चीयते | 


These declarations are not made resorting to 
difference caused by ignorance (or avidya) or some limiting 
adjunct. As it is declared by the Lord himself in the 
statement - "Those who imbibe this knowledge will attain 
characteristics similar to mine and will not be born again 
even at the time of creation; nor will they be afflicted at 
the time of "pralaya" (or dissolution of the universe) 
(Gita 14-2). 


"The knower of Brahman will then shed both 'Punya 
and Papa' (virtue & sin) and becoming pure, untainted by 
any defect, will attain supreme equality with me (Mundaka 
3.1.3)". "The abode of the heaven and earth is the Supreme 
Brahman, as it is declared that it is to be gained by the 
liberated (Sutra 1.3.2)". 


"If it is argued that the (cight) characteristics are 
related to the jivatman alone, on account of the statement 
of Prajapati, we state that they are related to the jivatman, 
who has manifested his true nature (Sutra 1.3.18)". 


"The essential nature of the liberated self, manifests 
only after the attainment of Para-Brahman, because thre is 
the term "svena" (or, by his own nature) - (Sutra 4.4.1)" 


"The liberated self attains glory other than the function 
of creating the universe etc., because that is in the context 
of Paramatman and in that context, the liberated is not in 
the proximity (Sutra 4.4.17) 


“There are signs that determine that similarity 
hetween jivatman and Paramatman is only in respect of 
experience of bliss (Sutra 4.4.21)". 
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Thus, there is declaration of difference between 
Paramatman and the jivatman, who is freed from all 
limiting adjuncts and ignorance. It is determined that the 
difference and distinction between the sentient, the non- 
sentient and the Iswara, in their essential nature, is natural 
(svabhavika) as difference between jivatman and 
Paramatman is declared everywhere in the scriptural 
statements (sruti), the secondary texts (smriti) and the 
sutras. 


“od खल्विदं ब्रह्म तज्जलानिति शान्त उपासीत’, 
“*वाचाऽऽरम्भणं विकारो नामधेयं मृत्तिकेत्येव सत्यम्‌' ', “सदेव 
सोम्येदमग्रआसीदेकमेवाद्वितीयम्‌ | तदैक्षत बहु स्यां प्रजायेयेति । 
तत्‌ तेजो5सृजत'', ` सन्मूलाः सोम्येमाः सर्वाः प्रजा: सदायतनाः 
सत्प्रतिष्ठाः ऐतदात्म्यमिदं सर्व तत्‌ सत्यम्‌। स आत्मा तत्त्वमसि 
श्वेतकेतो’, “क्षेत्रज्ञ चापि मां विद्धि’? , ““तदनन्यत्व 
मारम्भणशन्दादिभ्यः'' , इति परस्य ब्रह्मणः कारणत्वम्‌, कृत्स्नस्य 
चिदचिदात्मकप्रपश्चस्य कार्यत्वम्‌, कारणात्‌ कार्यस्यानन्यत्वं 
चोच्यमानम्‌ एवमेवोपपद्यते - सर्वावस्थस्य चिदचिद्ठस्तुनः 
परमात्मशरीरत्वम्‌, परमात्मनश्चाऽऽत्मत्वम्‌, यः पृथिव्यां... यस्य 
प्रथिवी शरीरम्‌, य आत्मनि तिष्ठन्‌ यस्यात्मा शरीरम्‌ ... य 
आत्मानमन्तरो यमयति'', “यस्याव्यक्तं शरीरम्‌, यस्याक्षरं शरीरम्‌ 
यस्य मृत्युः शरीरम्‌, एष सर्वभूतान्तरात्मा अपहतपाप्मा दिव्यो देव 
एको नारायणः”, “अन्तः प्रविष्टश्शास्ता जनानां सर्वात्मा’? 
इत्यादि श्रुत्यै्ोपदिष्टमिति सूक्ष्मचिदचिद्वस्तुशरीरः परमात्मा 
कारणम्‌, स एव परमात्मा स्थूलचिदचिद्दस्तुशरीरः कार्यमिति, 
कारणावस्थायां कार्यावस्थायां च चिदचिद्दस्तुशरीरकतया 
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तत्प्रकारः परमात्मैव सर्वशब्दवाच्य इति परमात्मशब्देन 
सर्वशब्दसामानाधिकरण्यं मुख्यमेवोपपन्नतरम्‌ | ` अनेन 
जीवेनात्मनाऽनुप्रविश्य नामरूपे व्याकरवाणि'', “तत्‌ सृष्ट्वा 
तदेवानुप्राविशत्‌ तदनुप्रविश्य सच्च त्यच्चाभवत्‌'' 
इत्यादिश्रुतिरेवेममर्थमुपपादयति | सर्वमात्मतयाऽनुप्रविश्य 
तत्तच्छरीरत्वेन सर्वप्रकारतया स एव सर्वशब्दवाच्यो भवतीत्यर्थः | 
“ag स्याम्‌’? इति बहुभवनसङ्कल्पोऽपि नामरूपविभागानह 
सूक्ष्षचिदचिद्दस्तु शरीरकतयैकधाऽवस्थितस्य विभक्तनामरूप 
चिदचिच्छरीरकतया बहुप्रकारताविषयः ॥ इति वेदवित्प्रक्रिया॥ 


"All this is verily Brahman, as they are born of it, as 
they are sustained and as they are withdrawn by Thar; thus, 
onc should meditate upon it becoming calm (Chandogya 
3.14.1)" "There is modification in respect of name & form 
but it is real only as mud (Chandogya 6.7.3);" "Prior to 
creation, Brahman called by the name "Sath", alone existed, 
one and non-second; that deliberated - "may I be born; may 
1 become many" - that created tejas (Chandogya 6.2.1 & 
3)" "All these are having 'Sath' alone as their cause, they 
live in 'sath', and they are withdrawn into the 'sath' 
(Chandogya 6-8-6 )" "All this is having Him alone as its 
innerself. The fact of having Him as the innerself is true. 
IIe is the self. He is atman of your self (Chandogya 
6.10.3)" "Know me as the innerself of the Kshetrajna also 
(Gita 13.2)" 


“On account of the statements of the Upanishads that 
begin with 'arambhana' & others, it becomes established 
that the universe is non-different from Brahman 
(Sutra 2.1.15)". 


10 Vedanta Deepa 


From all these, the fact of Supreme Brahman being 
the cause of this universe, the fact of the entire universe 
comprising of the sentients and the non-sentients being the 
effect and the fact of non-difference between the cause and 
the effect that is asked, becomes compatible only in this 
line of interpretation. The fact that all entities - sentient 
and non-sentient - being the body of Paramatman and the 
fact of Paramatman being the internal self of all other than 
himself, has been taught bv the sruti itself, as evidenced 
from the following statements :- 


- "He, who resides in the earth, for whom earth is 
the body" (Br. Up. 3.7.3) 


- "He, who resides in the atman, for whom the 
jivatman is the body, who controls the atman from 
within" (Br. Up. 3.7.22) 


- "For whom the unmanifested is the body, for 
whom the immutable "Akshara" is the body, for 
whom the "Mrityu" is the body, He the internal 
self of all entities, is opposed to all that is defiling, 
He is the resplendent, divine Lord, who is the one 
Narayana" (Subala ) 


- "He, who has entered into all entities, who is the 
inner ordainer, who is the self of all" 
(Yajuraranyaka ) 


All these scriptural authorities teach that the 
Paramatman characterised by the sentient and non-sentient 
entities in the subtle statc is the cause of the universe and 
that same Paramatman having the sentients and the non- 
sentients in the gross state as his body, is the effect. Thus, 
both in the casual state and the state of effect, Paramatman 
alone - who has the sentient and the non-sentient as his 
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body, and who has them as his characteristics - is connoted 
by all terms. Thus, the concommitant co-ordination 
between the term Paramatman and all other terms, is most 
compatible and is in the primary sense itself. This has been 
established by the sruti itself in the following statements :- 


"May I differentiate names and forms by entering into 
this being, embodied with this jivatman", "Having created 
it, He entered into that, having entered, He became the 
sentient and non-sentient" (Tai. Up ) 


The meaning of the statement is that He alone 
becomes the import of all terms, as He has all the entities 
as his "prakara" (or attributes) by virtue of having all of 
them as his body, as He entered into all those things as 
their innerself. 


Even the deliberation for becoming many, as 
mentioned in the statement "May I become many", is also 
related to the evolution of manifoldness in the form of 
having the sentients and the non-sentients as his body, 
being differentiated into names and forms, from the earlier 
state of His having the subtle sentients and non-sentients 
that were not differentiated into names & forms. This is 
verily the understanding of the knowers of the scriptures. 


ये पुनः निर्विशेषकूटस्थस्वप्रकाशनित्यचैतन्यमात्रं ब्रह्म 
ज्ञातव्यतयोक्तमिति वदन्ति - तेषाम्‌, ` जन्माद्यस्य यतः'', 
“ ‘शास्त्रयोनित्वात्‌'' , “तत्तु unen, {ईक्षतेर्नाशब्दम्‌ 
इत्यादेः - “जगद्व्यापारवर्ज प्रकरणादसंनिहितत्वाच्च'', 
“'भोगमात्र साम्यलिङ्काच्च'' , “ अनावृत्तिश्शब्दादनावृत्ति 
श्शब्दात्‌'' इत्यन्तस्य सूत्रगणस्य ब्रह्मणो जगत्कारणत्वबहुभवन 
सङ्कल्परूपेक्षणाद्यनन्त विशेषप्रतिपादन परत्वात्‌ सर्व सूत्रजातम्‌ । 
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सूत्रकारोदाहता: ` यतो वा इमानि भूतानि ume, ` तदैक्षत 
बहु स्यां प्रजायेयेति” इत्याद्याः सर्वश्रुतयश्च न संगच्छन्ते | 


The view of those thinkers who say that Brahman that 
is to be known is undifferentiated, unchanging, self- 
luminous, eternal consciousness alone, does not become 
compatible with the host of sutras such as - 


Brahman is that from which the creation & others 
of this universe occur (Sutra 1.1.2) 


The scriptures alone are the means of Right 
Knowledge (Sutra 1.1.3) 


but, that Brahman is to be known only from the 
scriptures is established, as it is the main purport 
of all vedantas (Sutra 1.1.4) 


Brahman which is the cause of this universe is not 
primordial matter which is not propounded by the 
Veda, because that Brahman deliberates (Sutra 
1-1-5) 

The released soul attains all powers except the 
power of creation etc., on account of this subject 
matter is not mentioned in that connection (Sutra 
4.4.17) 


and because of the indication of equality of the 
liberated soul with Paramatman, is only with 
respect to enjoyment of bliss (Sutra 4.4.21) 


there will be no return for the liberated to this 
world on account of the scriptural statement 
(Sutra 4.4.22) 


These hosts of sutras declare that Brahman is the 
cause of this universe and that Brahman deliberated and 
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willed to become many and innumerable characteristics 
have been expounded by the sutras. 


The sutrakara has quoted from the Upanishads, 
statements like ‘from which all these beings are born 
(Taittiriya); that willed, may I become many, may I be born 
(Chandogya Upanishat); which do not agree with the view 
point of those thinkers. 


अथोच्येत - “'येनाश्रुतम्‌ श्रुतम्‌ इत्येकविज्ञानेन सर्वविज्ञानं 
प्रतिज्ञाय, “यथा सोम्येकेन मृत्पिण्डेन'' इत्येकमृत्तपिण्डारब्ध 
घटशरावादीनां तन्मृत्पिंडादनन्यद्रव्यतया तज्ज्ञानेन qui ज्ञाततेव, 
ब्रह्मज्ञानेन तदारब्धस्य कृत्स्नस्य चिदचिदात्मकस्य 
जगतस्तस्मादनतिरिक्तवस्तुतया ज्ञातता सम्भवतीत्युपपाद्य, सदेव 
सोम्येदमग्र आसीदेक मेवाद्वितीयम्‌'' इतीदंशब्दवाच्यस्य 
चिदचिदात्मक प्रपञ्चस्य सृष्टेः प्राक्‌ निखिलभेदप्रहाणेन 
सच्छब्दवाच्येनैकतापत्ति घटशरावाद्युत्पत्तः प्राक्‌ 
उत्पादकमृत्पिण्डैकतापत्तिवत्‌ अभिधाय, “तदैक्षत बहु स्याम्‌’ 
इति तदेव सच्छब्दवाच्यं परं ब्रह्म चिदचिदात्मक प्रपञ्च 
रूपेणाऽऽत्मनो बहुभवनम्‌ एकमृत्पिण्डस्य घटशरावादिरूपेण 
बहुभवनवत्‌ सङ्कल्प्य आत्मानमेव तेजःप्रभृतिजगदाकारेणासृजतेति 
चाभिधाय, “ ऐतदात्म्यमिदं सर्व तत्‌ सत्यं स आत्मा तत्‌ त्वमसि’ 
इत्यभिधानात्‌ ब्रह्मैकमेवाविद्याकृतेन पारमार्थिकेन वा उपाधिना 
संबद्धं देवादिरूपेण बहुभूतमिति वेदविद्भिरभ्युपगन्तव्यम्‌ - इति॥ 

It may be further argued like this - 


The proposition that from the knowledge of one, 
everything becomes known, is introduced with the 
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statement - ‘by hearing which, the unheard becomes heard! 
(Chandogya Upanishat) - and the illustration viz., ‘as by 
knowing a Jump of mud, the hosts of pots and pails that 
are made of that lump of mud, become known, as the 
material is not different from that of mud' - it is to be 
known that in the same way, by knowing Brahman, the 
entire universe consisting of all sentients and non-sentients 
that are born of it, would become known, as they are not 
of a different stuff from Brahman. This has been declared 
by the sruti in the statement - ' O' Good looking one, all 
this was prior to creation only 'sath', one and non-second. 
The term 'Idam' declares the fact of this universe of 
sentients and non-sentients being one with that, called by 
the name ‘sath, prior to creation, being divested of all kinds 
of differences. This is just like the fact of pots and pails 
being one with the lump of mud, prior to their origination. 


"That existent principle willed, May I become many' - 
thus, that Brahman, which is called as 'sath', willed to 
become many of the form of the universe of sentients and 
non-sentients, just like che lump of mud became many of 
the form of pots and pails. The sruti mentions that the 
'sath' created itself in the form of the universe consisting of 
fire & others. It declares ‘all this is verily that "sath" itself; 
that alone is real that is the atman; that thou art.' 
(Chandogya Upanishat). As it is said like this, it is to be 
admitted that the one and non-second Brahman alone 
assumed the form of gods and others, being associated with 
the 'unreal' (avidya) or the real limiting adjunct. 


तदयुक्तम्‌, “ज्ञाज्ञौ द्वावजावीशनीशौ'', ` “नित्यो नित्यानां 
चेतनश्चेतनानामेको बहूनां यो विदधाति कामान्‌'' इत्यादिश्रुतिभिः 
जीवानामजत्वनित्यत्वबहुत्ववचनात्‌ | यदि घटशरावादेरत्पत्तेः 
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प्रागेकीभूतस्य मृद्द्रव्यस्योत्तर कालभाविबहुत्ववत्‌ सृष्टेः 
प्रागेकीभूतस्यैव ब्रह्मणः सृष्ट्युत्तरकालीनं नानाविधजीवरूपेण 
बहुत्वमुच्येत - तदा जीवानामजत्वनित्यत्वबहुत्वादि विरुध्येत । 


If it is argued as above, we say it is not reasonable for 
the following reasons:- 


The scriptural statements such as - 


'Of the two unborn, one is omniscient and the master 
of all and the other is ignorant and never the master' 
(Sweta 1.9); 


"The one eternal sentient principle that accomplishes 
the desires of the many eternal sentients. (Kata 5.13) and 
a host of others, declare that the jivatmans are unborn, 
eternal and many. If it is argued that the one Brahman 
which was alone prior to creation, became multiplied after 
creation into different kinds of jivatmans just like the one 
lump of mud became later in the state of effect, pots and 
pails innumerable, it would contradict the fact of the 
jivatmans' unborn nature, the jivatman's plurality and 
cternity, which have been affirmed by the scriptures. 


सूत्रविरोधश्च - *“इतरव्यपदेशात्‌ हिताकरणादि दोषप्रसक्तिः' 
इति ब्रह्मैव देवमनुष्यादिजीवरूपेण बहुभूतं चेदात्मनो 
हिताकरणादिदोषप्रसक्तिरित्युक्त्वा, “ अधिकं तु भेदनिर्देशात्‌’ 
इति जीवाद्‌ ब्रह्मणोऽर्थान्तरत्वमुक्तम्‌ | तथा च “वैषम्यनैर्घृण्ये न 
सापेक्षत्वात्‌? इति देवादिविषमसृष्ि प्रयुक्तपक्षपातनैर्घृण्ये, 
““जीवानां पूर्वकर्मापेक्षत्वाद्विषमसृष्टे:'' इति परिहते । तथा, “न 
कर्माविभागादिति चेन्नानादित्वादुपपद्यते चाप्युपलभ्यते a” इति, 
"waa सोम्येदमग्र आसीदेकमेवाद्वितीयम्‌'? इति सृष्टेः प्राक 
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अविभागवचनात्‌ सृष्टेः wre जीवानामभावात्‌ तत्‌ कर्म न 
संभवतीति परिचोद्य, जीवानां तत्कर्मप्रवाहाणां चानादित्वादिति 
परिहतम्‌ | 

“नात्मा श्रुतेर्नित्यत्वाच्च ताभ्य:'' इत्यात्मन 
उत्पत्त्यभावश्चोक्तो नित्यत्वं च । स्वाभ्युपगमविरो धश्च; 
आमोक्षाज्जीवभेदस्यानादित्वं सर्वैरेव हि वेदान्तिभिरभ्युपगम्यते | 


This is against the spirit of the sutras also. 


If it is said that the jivatman who is different from 
Brahman, is the cause of this universe, we say it is not so, 
because he would not have created the universe like this, 
which is not beneficial to him' (Sutra 2.1.21). If Brahman 
were the jiva itself, he would not have failed to make the 
universe beneficial to him. The difference between 
Brahman and the jivatman is declared by the sutrakara in 
Sutra 2.1.22, where it is mentioned ‘Brahman alone is the 
creator and He is different from the Jivatman'. Further it 
is declared by the sutrakara that 'there is no fact of 
partiality or cruelty on account of its taking into 
consideration the ‘karma’ done by the jivas, while creating 
the universe’ (Sutra 2.2.34). While creating, Paramatman 
takes into account the merit and demerit of the individual 
self and as He is depending upon the respective karmas of 
the jivas, the Paramatman is free from the defects of 
partiality and cruelty. "If it is argued that there is no karma 
at all, as the oneness of 'sath' is declared, we say that on 
account of beginninglessness of the jivatman, karma also is 
beginningless." (Sutra 2.2.35) 


Raising the question that the jivatmans and their 
respectivc karmas did not exist prior to creation, as it is 
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declared that in the beginning, before creation 'sath' alone 
existed, the sutrakara answers the objection by the 
statement that the jivatmans as well as their respective 
streams of karma are beginningless and the sutrakara 
declares that there is no origination for the jivatmans and 
they are eternal as declared by the srutis. 


Therefore, the jivatmans' eternity and non-origination 
have been determined. To say that the jivatmans were born 
etc., is against your accepted doctrine also. All schools of 
philosophy and all vedantins admit the beginninglessness 
of the jivatman, and difference amongst them, till the time 
of liberation. 


अतः श्रुतिविरोधात्‌ सूत्रविरोधात्‌ स्वाभ्युपगमविरोधाच्च सृष्टेः 
प्रागेकत्वावधारणं नामरूपविभागाभावाभिप्रायम्‌ , 
नामरूपविभागानर्हसूक्ष्मचिदचिद्दस्तुभेदसहं चेति सर्वैरभ्युपगम्यते। 


इयांस्तु विशेषः - अविद्यापरिंकल्पनेऽपि उपाधि 
परिकल्पनेऽपि ब्रह्मव्यतिरिक्तस्याविद्यासम्बन्धिनश्चो 
पाधिसंबन्धिनश्च चेतनस्याभावात्‌ अविद्योपाधिसम्बन्धौ तत्कृताश् 
दोषा ब्रह्मण एव भवेयुरिति ॥ 


Therefore the assertion of the one and non-second 
entity, existing prior to creation, is to be understood as the 
state of one without the differentiation of names and forms 
as otherwise, it would contradict the scriptures, the sutras, 
and also your own accepted doctrines. All philosophers 
agree that it was qualified by the potency of differentiation 
of the subtle sentient and non-sentient entities. The 
difference is only this much - while imagining nescience or 
imagining a limiting adjunct, the relationship with avidya 
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or relationship with the limiting adjunct, would happen to 
Brahman alone, as there is the absence of any other sentient 
principle other than Brahman. So, all defects caused by the 
avidya or upadhi will happen to Brahman alone. 


सन्मात्रब्रह्मवादेऽपि प्राक्सृष्टेः सन्मात्रं ब्रहौकमेव सृष्ट्युत्तरकालं 
भोक्तृभोग्यनियन्तृरूपेण त्रिधाभूतं चेत्‌ घटशरावमणिकवत्‌, 
जीवेश्वरयोरुत्पत्तिमत्त्वमनित्यत्वञ्च स्यात्‌ | अथैकत्वाप 
त्तिवेलायामपि भोक्तृभोग्यनियन्तृशक्तित्रयमवस्थितमिति चेत्‌, 
किमिदं शक्तित्रयशब्दवाच्यमिति विवेचनीयम्‌ । यदि सन्मात्रस्यैव 
भोक्तृभोग्यनियन्तृरूपेण परिणामसामर्थ्य शक्तित्रयशब्दवाच्यम्‌ - 
एवं तर्हि मृत्पिण्डस्य घटशरावादिपरिणामसमर्थस्य 
तदुत्पादकत्वमिव ब्रह्मण ईश्वरादीनामुत्पादक त्वमिति 
तेषामनित्यत्वमेव | अथेश्वरादीनां सूक्ष्मरूपेणावस्थितिरेव शक्ति 
रित्युच्यते, afé तदतिरिक्तस्य सन्मात्रस्य ब्रह्मणः प्रमाणाभावात्‌, 
बहुत्वादेकत्वावधारणाभावात्‌ तदभ्युपगमे च तदुत्पाद्यतयेश्वरादीना 
मनित्यत्वप्रसङ्गाच्च त्रयाणां नामरूपविभागार्ह सूक्ष्मदशापत्तिरेव 
प्राक्‌ सृष्टेरेकत्वावधारणावसेयेति वक्तव्यम्‌ । न तदा तेषां 
ब्रह्मात्मकत्वावधारणं विरुध्येत | अतः सर्वावस्थावस्थितस्य 
चिदचिद्ठस्तुनः ब्रह्मशरीरत्वश्रुते: सर्वदा सर्व शब्दै्रं होव 
तत्तच्छरीरक्तया तत्तद्विशिष्ट मे वाभिधीयते इति 
स्थूलचिदचिद्इस्तुविशिष्टं ada कार्यभूतं जगत्‌, नामरूपविभागानर्ह 
सूक्ष्मचिदचिद्वस्तुविशिष्टंब्रहा कारणमिति तदेव मृत्पिण्डस्थानीयम्‌, 
“सदेव सोम्येदमग्र आसीदेकमेवाद्वितीयम्‌' इत्युच्यते, तदेव 
विभक्तनामरूपचिदचिद्टस्तुविशिषटं ब्रह्म कार्यमिति ad समञ्जसम्‌। 
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Even in the doctrine that 'sath' alone is the Brahman, 
there are incompatibilities. Prior to creation if Brahman 
alone - which is mere 'sath' or existence - existed, and it is 
argued that after the time of creation, that 'sath' alone 
exists in the form of enjoyer, the object of enjoyment and 
the ruler over all i.e. the Iswara, then the origination of 
jiva and Iswara, and the consequent non-eternality of those 
entities, would inevitably ensue just as in the case of pots, 
pans and others. If this triple distinction of enjoyership, 
object of enjoyment and controlling power (Bhoktru, 
Bhogya and Niyantratva - Shakti - trayam) continues even 
in the state of oneness, it should be explained what is 
signified by the term shakti-traya. If it is said that this is 
the ability of transforming in the form of the enjoyer, the 
object of enjoyment and the controller of all, as related to 
that, the one entity of the form of mere existence, then just 
like a lump of mud, which is capable of transforming itself 
in the form of pots and pans; then the triple entities of 
Iswara and others will be produced from Brahman which 
is only resulting in their non-eternity. If on the other hand, 
it is said that Iswara and others will be existing even in the 
state of oneness in the subtle form alone and that is 
‘potency’ or shakti, then there will be no proof to establish 
Brahman which is 'sanmatra' apart and different from the 
triple potency. If on the other hand it is accepted as existing 
in the form of 'sath' alone, it results in the non-eternity of 
Iswara and others. 


So, it results in this conclusion that it should be said 
that prior to the state of creation, the assertion that they 
exist as one, is in a subtle state which has not been 
differentiated into names and forms. Only under this 
premise, there will be no contradiction to the assertion of 
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oneness of all thosc entities, as they would have Brahman 
as their inner-self. Therefore, as it is known from the 
scriptures that all entities, sentients and non-sentients, in 
all states are the body of Brahman, Brahman alone by 
virtue of its being the self of all entities, and all entities 
being the body of Brahman, all terms signify Brahman 
alone as characterised by those various entities. So 
Brahman alone characterised by all entities - sentient and 
non-sentient - is signified as it is in the state of effect. 
Brahman which is characterised by the subtle sentient and 
non-sentient entities prior to the differentiation of names 
and forms, is the cause and that alone stands in the place 
of mud, which is the cause of pots and pans, which is 
described as 'sath' alone existed prior to creation, the one 
and non-second. The same Brahman characterised by 
differentiation of names and forms, is the effect. Only 
when it is explained like this, everything becomes 
compatible. 


श्रुतिन्यायविरोधस्तु तेषां भाष्ये प्रपञ्चित इति नेह प्रतन्यते। 


भाष्योदितो ऽधिकरणार्थः ससूत्रविवरणः सुखग्रहणाय 
संक्षेपेणोपन्यस्यते | 

Here, we are not elaborating how, for others, there is 
a contradiction of the srutis and logic as they have been 
elaborately discussed and refuted in the 'Bhashya'. We will 
briefly state the meanings of the several sections along with 


the explanation of the sutras for easy understanding by the 
readers. 


शारीरकाध्यायपादार्थसंग्रहः 
तत्र प्रथमे पादे प्रधानपुरुषावेव जगत्कारणतया वेदान्ताः 
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प्रतिपादयन्तीत्याशङ्क्य सर्वज्ञं सत्यसङ्कल्प निरवद्यं 
समस्तकल्याणगुणाकर ब्रहौव जगत्कारणतया प्रतिपाद 
यन्तीत्युक्तम्‌। द्वितीयतृतीयचतुर्थपादेषु कानिचित्‌ वेदान्तवाक्यानि 
प्रधानादिप्रतिपादनपराणीति तन्मुखेन सर्वाक्षेपमाशङ्क्य तान्यपि 
ब्रह्मपराणीत्युक्तम्‌ । तत्रास्पष्टजीवादिलिङ्गकानि वाक्यानि द्वितीये 
निरूपितानि; स्पष्टलिङ्गकानि तृतीये; चतुर्थे तु प्रधानादिप्रतिपादन 
तच्छायानुसारिणीति विशेषः। अतः प्रथमेऽध्याये सर्व 
वेदान्तवाक्यजातं सार्वज्ञ्यसत्यसङ्कल्पत्वादियुक्तं ब्रह्मैव 
जगत्कारणतया प्रतिपादयतीति स्थापितम्‌ 1 

द्वितीयेऽध्याये तस्यार्थस्य दुर्धर्षणत्वप्रतिपादनेन द्रढिमोच्यते। 
तत्र प्रथमे पादे सांख्यादिस्मृतिविरोधात्‌ न्यायविरोधाच्च प्रसक्तो 
दोषः परिहतः। द्वितीये तु साङ्ख्यादिवेदबाहमपक्षप्रति क्षेपमुखेन 
तस्यैवादरणीयता स्थिरीकृता । तृतीयचतुर्थयोर्वे दान्त 
वाक्यानामन्योन्य विप्रतिषे धादिदो षगन्धाभावख्यापनाय 
वियदादीनां ब्रह्मकार्यताप्रक्मरो विशोध्यते । तत्र तृतीये पादे 
चिदचित्प्रपञ्चस्य ब्रह्मकार्य॑त्वे सत्यपि अचिदंशस्य 
स्वरूपान्यथाभावेन कार्यत्वम्‌ ; चिदंशस्य स्वभावान्यथाभावेन 
ज्ञानसङ्डोचविकासरूपेणकार्यतोदिता। चतुर्थे तु जीवोपकरणा 
नामिन्द्रियादीनामुत्पत्तिप्रकारः इति प्रथमेनाध्यायद्वयेन 
मुमुक्षुभिरुपास्यं निरस्तनिखिलदोषगन्धम्‌ अनवधिकातिशया 
संख्येय कल्याणगुणगणं निखिलजगदेककारणं ब्रह्मेति 
प्रतिपादितम्‌ । 
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उत्तरेण FAA ब्रह्मोपासनप्रकार: तत्फलभूतमोक्षस्वरूपञ्च 
चिन्त्यते। 


तत्र तृतीयस्य प्रथमे पादे ब्रह्मोपासिसिषोत्पतये जीवस्य संसरतो 
दोषा: कीर्तिताः। द्वितीये च उपासिसिषोत्पत्तय एव ब्रह्मणो 
निरस्तनिखिलदो षताक ल्याणगुणाक vare पो भयलिङ्गता 
प्रतिपाद्यते। तृतीये तु ब्रह्मोपासनैकत्वनानात्व विचारपूर्व 
कमुपासनेषूपसंहार्यानुपसंहार्यगुणविशेषाः प्रपञ्चिताः | चतुर्थे 
तूपासनस्य वर्णाश्रमधर्मेतिकर्तव्यताकत्वमुक्तम्‌ | 


चतुर्थेऽध्याये ब्रह्मोपासनफलचिन्ता क्रियते । तत्र प्रथमे पादे 
ब्रह्मोपासनफलं वक्तुमुपासनस्वरूपपूर्वकोपासनानुष्ठानप्रकारो 
विद्यामाहात्म्यञ्धोच्यते। द्वितीये तु ब्रह्मोपासीनानां 
ब्रह्मप्रापिगत्युपक्र मप्रकारः चिन्तितः। तृतीये तु 
अर्चिरादिगतिस्वरूपम्‌, अर्चिरादिनैव ब्रहमप्रापिरिति च प्रतिपाद्यते। 
चतुर्थे तु मुक्तस्य ब्रह्मानुभवप्रकारश्चिन्त्यते | 


In the first pada (or quarter) of the First Chapter, 
against raising the prima facie view that primordial matter 
or jivatman alone is expounded by the Upanishads as the 
cause of this universe, it is established that the Upanishads 
expound that Brahman alone - that is omniscient, that has 
true resolve, that is without any defilement, that which is 
the home of all auspicious qualities - is the cause of this 
universe. 


In the second, third & fourth quarters, raising 
objections that some upanishadic statements are devoted 
to the exposition of primordial matter & others, as the 
cause of this universe, those statements of the Upanishads 
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are established as expounding Brahman alone as the cause 
of this universe. Here, it may be noted that upanishadic 
statements that signify jivatman & others indistinctly, are 
examined in the second quarter. Those statements that 
signify jivatman & others, are clearly discussed in the third 
quarter, and in the fourth quarter, the upanishadic 
statments that are appearing as expounding in the guise of 
primordial matter, are discussed. So, in the First Chapter, 
it is established that all hosts of upanishadic statements 
describe Brahman alone, characterised by omniscience, true 
will & others, as the cause of this universe. 


In the Second Chapter, the same truth is firmly 
established by expounding the unassailability of the 
conclusion drawn in the First Chapter. Therein, in the first 
quarter, the defect that was pointed out on account of the 
contradiction of the thought propounded in the smrithis of 
the Sankhya School & others, the contradiction that was 
pointed out by reasoning, is eliminated. In the Second 
quarter, by repudiating the schools of Sankhya & others 
that are not acceptable to the Veda, the fact of disregarding 
such schools is firmly established. In the third & fourth 
quarters of the Second Chapter, the process of the creation 
of ether & others from Brahman is examined and 
confirmed for proclaiming the absence of any defect 
whatsoever of the form of mutual contradiction and others, 
among the upanishadic statements. In the third quarter of 
the Second Chapter, the change in the essential nature 
(svarupa anyatha bhava) in respect of non-sentient matter 
and change in the svabhava of the form of diminution or 
expansion of the attributive consciousness in respect of the 
sentients, is expounded though the world of sentients and 
non-sentients happens to be the effect of Brahman. 
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In the Fourth quarter, the process of creation of sense 
organs and others, that are instruments for the jivatmas is 
described. Thus, it is expounded that Brahman, that is 
divested of even the scent of any defect, which is 
characterised by hosts of auspicious qualities unsurpassed 
in glory, that is the one cause of all this universe, is the 
object of meditation for all aspirants after liberation. In 
the next two chapters, the mode of Brahmopasana and the 
nature of liberation, the fruit of such meditation upon 
Brahman, are enquired into. In the first quarter of the 
Third Chapter, the defects of the jivatman that is migrating 
from birth to birth, are discussed for causing the 
origination of desire for meditation upon Brahman. In the 
second quarter, for that very purpose of origination of 
desire for meditation upon Brahman, the two marks of 
Brahman viz. being opposed to all that is defiling and being 
characterised by all auspicious qualities, are expounded. In 
the third quarter, the particular characteristics of Brahman 
that are to be combined or no to be combined in different 
types of meditations are detailed through an enquiry into 
the difference or non-difference of several forms of 
meditation on Brahman. In the fourth quarter, it is said 
that the performance of duties of onc's station in life (varna 
and ashrama) is an accessory to upasana or meditation. In 
the Fourth Chapter, an enquiry is made into the fruit of 
meditation upon Brahman. Therein, in the first quarter, the 
mode of practising upasana, is mentioned through the 
exposition of the nature of meditation along with the glory 
of meditation for describing the fruit of meditation upon 
Brahman. In the second quarter, the commencement of the 
passage for attainment of Brahman, in respect of those 
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meditating upon Brahman is enquired into. In the third 
quarter, the very nature of going through the path of 
“archiradi" is expounded and it is said that attainment of 
Brahman is possible only through the path of "archiradi". 
In the fourth quarter, the mode of experience of Brahman 
by the liberated is discussed. 


अतो मुमुक्षुभिज्ञांतव्यं निरस्तनिखिलदो षगन्धम 
नवधिकातिशयासंख्येयकल्याणगुणाकरं निखिल जगदेककारणं 
परं ब्रह्म, तज्ज्ञानश्च मोक्षसाधनमसकृ दावृत्तस्मृतिसंतान 
रूपमुपासनात्मकम्‌, उपासन फलश्चार्चिरादिना ब्रह्म संपद्य 
स्वस्वरूपभूत ज्ञानादिगुणाविर्भावपूर्वक - अनन्तमहाविभूत्य 
नवधिकातिशयानन्दब्र ह्मानु भवो ऽपुनरावृत्तिरूप इति 
शारीरकशास्त्रेणोक्तं भवति ॥ 


Therefore, what is to be realised by an aspirant after 
liberation, is expounded by this "Saririka-Shastra" and this 
is threefold knowledge of the form of viz. 1. the supreme 
Brahman which is the one cause of this universe, which is 
an abode of all auspicious, innumerable qualities that are 
unsurpassed in glory, without even a taint of any defect 
whatsoever; 2. the knowledge of that Brahman of the form 
of meditation of the form of continuous loving 
remembrance, which is the means of liberation and 3. the 
Iruit of such upasanas, the experience of Brahman, which 
1s of the form of infinite bliss and of the form of glory of 
unsurpassed, infinite vibhutis of the Lord, through the 
manifestation of one's own essential nature, comprising of 
knowledge and other attributes after contacting Supreme 
Krahman going through the path of "archiradi". 
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जिज्ञासाधिकरणम्‌ 
अथातो ब्रह्मजिज्ञासा (1-1-1) 


ब्रह्ममीमांसा विषय: । सा किमारम्भणीया, उतनारम्भणीयेति 
संशयः । तदर्थ परीक्ष्यते -वेदान्ताः किं ब्रह्मणि प्रमाणम्‌, उत नेति। 
तदर्थ परीक्ष्यते, परिनिषूपन्नेऽर्थे शब्दस्य बोधनसामर्थ्यावधारणं 
संभवति, नेति । न संभवतीति पूर्वः पक्षः । संभवतीति राद्धान्तः । 
यदा न संभवति, तदा परिनिष्पन्नेऽर्थे शब्दस्य बोधनसामर्थ्याभावात्‌ 
सिद्धरूपे ब्रह्मणि न वेदान्ताः प्रमाणमिति तद्विचाराकारा 
ब्रह्ममीमांसा नारम्भणीया | यदा संभवति तदा सिद्धेऽप्यर्थे शब्दस्य 
बो धनसामर्थ्यसं भवात्‌ वेदान्ता: ब्रह्मणि प्रमाणमिति सा 
चारम्भणीया स्यात्‌ । 

अत्र पूर्वपक्षवादी मन्यते. - वृद्धव्यवहारादन्यत्र 
व्युत्पत्त्यसम्भवात्‌ व्यवहारस्य च कार्यबुद्धिपूर्वकत्वेन कार्य एवार्थे 
शब्दशक्त्यवधारणात्‌ परिनिष्पन्ने र्थे ब्रह्मणि न वेदान्ताः 
प्रमाणमिति तद्विचाररूपा ब्रह्ममीमांसा नारम्भणीयेति। 

सिद्धान्तस्तु - बालानां मातापितृप्रभृतिभिः अम्बातातमातुल 
शिशुपशुपक्षिमृगादिषु अङ्कुल्या निर्दिश्य तत्तदभिधायिनः शब्दान्‌ 
प्रयुञ्जानैः क्रमेण बहुशः शिक्षितानां तत्तच्छव्दश्रवणसमनन्तरं 
स्वात्मनामेव तदर्थबुद्‌ध्युत्पत्तिदर्शनात्‌, शब्दार्थयोः 
संबन्धान्तरादर्शनात्‌, संकेतयितृपुरुषाज्ञानाच्च बोध्यबोधकभाव एव 
शब्दार्थयोः सम्बन्ध इति निश्चिन्वानानां परिनिष्पन्नेऽर्थे शब्दस्य 
बोधकत्वावधारणं सम्भवतीति ब्रह्मणि वेदान्तवाक्यानां प्रामाण्यात्‌ 
तदर्थविचाराकारा ब्रह्ममीमांसा आरम्भणीयेति॥ 
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सूत्रार्थस्तु - अथ इति आनन्तर्ये । अतः इति च वृत्तस्य 
हेतुभावे। ब्रह्मणो जिज्ञासा ब्रह्मजिज्ञासा; ज्ञातुमिच्छा जिज्ञासा। 
इच्छायाः इष्यमाणप्रधानत्वादिष्यमाणं ज्ञानमिहाभिप्रेतम्‌ | 
पूर्ववृत्तादल्पास्थिर फलके बलकर्मा धिगमादनन्तरं तत एव 
हेतोरनन्तस्थिरफल ब्रह्माधिगमः कर्तव्य इति 11 


(After an enquiry into "Karma"), on account of 
that reason only, one should make an enquiry into 
Brahman. (1-1-1) 


The subject matter of this section is "Enquiry into 
Brahman". The doubt is whether such an enquiry should 
be made or not. For that purpose, it is examined here, 
whether the Upanishads are authorities to expound 
Brahman or not. For that purpose, it is examined whether 
the word (or shabda) has the power to signity existing 
objects or not. The prima facie view is that the words have 
no power to signify Brahman. The sidhanta or established 
conclusion is that words have power to signify existing 
objects, then the Upanishads are not authorities to establish 
Brahman, that is ever existing, and in that case the enquiry 
into Brahman, which is of the form of examination of the 
upanishadic statements, need not be undertaken. If, on the 
other hand, the word has the power to signify existing 
objects, then on account of the possibility of the word 
signifying existing objects, the Upanishads become 
authorities to Brahman and then an enquiry into Brahman 
may be undertaken. Here, the "poorvapakshin" opines like 
this :- 


As it is impossible to ascertain the power of words to 
denote things in anyway other than the speech and action 
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of experienced people (elders), and as it is observed that 
such action and speech have necessarily reference to things 
to be done, it is ascertained that the word has power to 
denote objects only with reference to action. So, the 
Upanishads are not authoritative means to signify Brahman 
which is already accomplished. So, an enquiry into 
Brahman, which is of the form of examining the 
upanishadic statements cannot be undertaken. 


The conclusion to be drawn against this view, is as 
follows :- 


An enquiry into Brahman should be undertaken, which 
is of the form of examining the meanings of the 
upanishadic statements, as they are authoritative as regards 
Brahman; because, it becomes decided that the word has 
the power to signify existing objects also on account of the 
fact of the ascertainment of the relation between the word 
and its meaning through the relationship of the "bodhya" 
and the "bodhaka". This is ascertained as no other 
relationship is noticed between the word and its meanings, 
and as it is not known who conceived the relationship of 
the word and the meanings. i 


This becomes possible as we see that, when children 
are trained intensively by parents regarding the 
relationship of words and their meanings and when the 
mother, father & others of the children point out with their 
finger towards the objects such as mother, father, maternal 
uncle, child, cow, bird and beasts, and utter the words 
related to them, it becomes possible that they gain the 
knowledge of the meaning of those words, the moment 
they hear them afterwards. 


The meaning of the sutra is as follows :- 


1-1-2 First. Chapter 29 


The word "Atha" signifies the sense of afterwards. It 
signifies immediate sequence. The word "Ata" (अतः) or 
therefore, points out what has taken place already (i.e. the 
study of "Karma-Kanda" of the vedas). The enquiry into 
Brahman is the meaning of Brahma - jignasa. "Jignasa" 
means the desire to know. Here, the desired object is of 
prime nature and greater than mere desire. Here, the 
knowledge of the object of desire is meant. The meaning 
of the sutra may be summarised thus :- 


After knowing the fruit of karma as little and non- 
permanent through an enquiry into the "Poorvamimamsa", 
for that very reason, one should undertake an enquiry into 
the knowledge of Brahman which leads to infinite and 
everlasting fruit. 


जन्माद्यधिकरणम्‌ 
जन्माद्यस्य यत: (1-1-2) 

तैत्तिरीयके, यतो वा इमनि भूतानि जायन्ते । येन जातानि 
जीवन्ति | यत्‌ प्रयन्त्यभिसंविशन्ति तद्‌ विजिज्ञासस्व तद्‌ ब्रह्म’ 
इति एतद्वाक्यं विषयः | किमेतत्‌ जिज्ञास्यतया प्रतिज्ञातं ब्रह्म 
जगज्जन्मादिकारणतया लक्षणतः प्रतिपादयितुं शक्नोति, न वेति 
संशयः । 

न शक्नोतीति पूर्वः पक्षः । कुतः ? जगजञ्जन्मादीना 
मुपलक्षणतया विशेषणतया वा ब्रह्मलक्षणत्वासंभवात्‌ । 
उपलक्षणत्वे ह्युपलक्ष्यस्याऽऽकारान्तरयोगोऽपेक्षितः ? न चेह 
तदस्ति । अतः उपलक्षणत्वं न संभवति । विशेषणत्वेऽप्यने 
कविशेषणविशिष्टतया अपूर्वस्यैकस्य प्रतिपादकत्वं न संभवति । 
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विशेषणानां व्यावर्तकत्वेन विशेषणबाहुल्ये ब्रह्मबहुत्वप्रसक्ते: | 


राद्धान्तस्तु - एकस्मिन्‌ अविरुद्धानां विशेषणानाम्‌ 
अनेकत्वेऽपि श्यामत्वयुवत्वादिविशिष्ट देवदत्तवत्‌ 
जगज्जन्मादिविशिष्टं ब्रह्मैकमेव विशेष्यं भवति | उपलक्षणत्वे 
जन्मादिभिरुपलक्ष्यस्य ब्रह्मशब्दावगतबृहत्त्वाद्याकाराश्च सन्तीति 
जगज्जन्मादिकारणं ब्रह्मेति लक्षणतः प्रतिपादयितुं शक्नोति-इति। 
सूत्रार्थः - अस्य विविधविचित्र भोक्तृभोग्यपूर्णस्य जगतो यतो 
जन्मादि तद्‌ ब्रह्मेति प्रतिपादयितुं शक्नोत्येतद्वाक्यमिति ॥२॥ 


(Brahman is that) from which the origination 
and others of this world happen. (1-1-2) 


In the Taittiriya Upanishad, there is a scriptural 
statement as follows :- 


"That from which all these beings are born, that by 
which all these beings when born live and that into which 
all these beings enter after death - that is Brahman. Know 
that Brahman" (Taittiriya 3-1) 


This scriptural statement is the subject matter of 
discussion in this section. The doubt is like this :- 


Is this scriptural statement capable of defining 
Brahman, which was declared to be an object of enquiry, as 
the cause of the origination & others of this world or not ? 


The prima facie view is that the statement cannot 
define Brahman thus. Why ? Because the fact of being the 
cause of the origination and others of this world cannot be 
the definition of Brahman either by indication or 
characterisation. If it is to be taken as an indication, then 
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there is the necessity of knowing previously a different 
aspect of object to be defined. Here, we do not know any 
other aspect of the object to be defined thus by indication. 
Therefore, the fact of this scriptural statement being an 
indication does not happen. Even in case of taking these as 
attributes, as these happen to be plurality of attributes, the 
fact of qualifying only one object, which is a unique one, 
does not happen. As plurality of attributes that are 
distinctive or separative, will result in plurality on the part 
of Brahman. 


The conclusion (or sidhanta) is like this :- 


In spite of the attributes being many, if they are 
mutually non-contradictory, they may qualify the one and 
the same object, as in the case of many attributes such as - 
being of a dark complexion, being young - that qualify the 
one and same Devadatta. Similarly the one Brahman 
which is characterised by the fact of being the cause of 
origination of the universe & others, becomes the object to 
be qualified by all those different attributes. Even in the 
case of being an indication, these indications such as being 
the cause of-this universe & others, do signify Brahman, 
because the thing to be defined is previously known as 
being great as signified by the term "Brahman". Therefore, 
these can become the definition of "Brahman" through 
indication also. 


The meaning of the aphorism is as follows :- 


"Yataha" means that from which the origination & 
others (Janmadi) of this universe, which is comprising of 
manyfold wonderful enjoyers & objects of enjoyment, 
ensue, that is the cause of this universe - that is Brahman, 
the highest person. Thus, this sentence is capable of 
defining that Brahman which is the cause of this universe. 
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शास्त्रयोनित्वाधिकरणम्‌ 
शास्त्रयोनित्वात्‌ (1-1-3) 


यतो वा इमानि इत्यादि वाक्यमेव विषयः । तत्‌ किं 
जगत्कारणे ब्रह्मणि प्रमाणम्‌ ? उत नेति संशयः । 


नैतत्‌ प्रमाणमिति पूर्वः पक्षः | अनुमानसिद्धब्रह्मविषयत्वात्‌। 
प्रमाणान्तराविषये हि शास्त्रं प्रमाणम्‌। जगतः सावयवत्वेन 
कार्यत्वात्‌। कार्यस्य स्वोपादानोपकरणसंप्रदान प्रयोजनाद्यभिज्ञ 
कर्तृकत्वात्‌, जगन्निर्माणकार्यचतुरः कर्मपरवशपरिमित 
शक्त्यादिक्षेत्रज्ञविलक्षणः सर्वज्ञःसर्वशक्तः सर्वेश्वरोऽनुमानसिद्ध इति 
तस्मिन्‌ यतो वा इमानि भूतानि” इत्यादिवाक्यं न प्रमाणमिति ॥ 

राद्धान्तस्तु - जगतः कार्यत्वेऽपि एकदैवैकेनैव कृत्स्नं जगत्‌ 
निर्मितमित्यत्र प्रमाणाभावात्‌; क्षेत्रज्ञानामेव विलक्षणपुण्यानां 
ज्ञानशक्ति वै चित्र्यसं भावनया क दाचित्‌ कस्यचिजागदेक 
देशनिर्माणसामर्थ्यसंभवात्‌, तदतिरिक्तपुरुषानुमानं न सम्भवतीति 
शास्त्रैकप्रमाणकत्वात्‌ ब्रह्मणः तत्प्रतिपादकत्वेन तस्मिन्‌, “यतो 
वा इमानि भूतानि? इत्यादिवाक्यं प्रमाणमिति | शास्त्रं योनिः 
यस्य कारणं प्रमाणम्‌, तद्‌ ब्रह्म शास्त्रयोनि; प्रमाणन्तराविषयत्वेन 
शास्त्रैकप्रमाणकत्वाद्‌ ब्रह्मणः तस्मिन्‌, ` यतो वा इमानि’? 
इत्यादिवाक्यं प्रमाणमिति सूत्रार्थः 113 11 

The Statement of the Upanishad such as 
“Whence the creatures are born" etc., has to be 


accepted as defining Brahman Because the Shastra 
is the source of the knowledge of Brahman. (1-1-3) 
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The topic that is discussed here, is the scriptural 
statement "Whence these creatures are born etc", (Taittiriya 
3.1). The doubt that arises here is whether that statement 
is authoritative in establishing Brahman as the cause of the 
universe. The prima facie view is that it is not "Pramana"; 
because of the fact that it pertains to Brahman who is 
established by inference. The Shastra can be authority in 
respect of some object which is not known from other 
pramana. 


This universe is an "effect" as it is comprising of parts. 
An effect is the work of an intelligent person, who has a 
thorough knowledge of the material, the instruments, the 
awarding, the utility & others. Therefore a "Lord" of all 
entities - who is capable of creating this universe, who is 
omniscient, omnipotent and who is distinct and different 
from individual selves who have limited powers due to 
domination of "Karma" - becomes established by inference. 
The scriptural statements such as "whence all these 
creatures are created etc." cannot be a "pramana" for 
establishing such a person. 


The conclusion drawn after examination is as follows:- 


There is no proof to establish that the entire universe 
was created by one alone at the same time, even though it 
can be inferred that the universe is an "effect" and it is 
possible that, one person who has unique merit and who 
has possibly wonderful knowledge and power, may have 

«thc ability of creating a part of this universe, and an 
inference establishing a "Purusha" different from "Him" is 
not possible. So, as Shastra alone is the source of 
establishing Brahman, the statement "whence all these 
creatures are born, etc." is an authority for establishing such 
a Brahman. 
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Shastra is the source. That means - is the cause of 
establishing Brahman or proof for establishing Brahman 
i.c. "shastrayoni". As Brahman is not possible of being 
established from any other "pramana", and as the Shastra 
alone is the source to establish Brahman, the statement 
"whence all these beings are born etc." is an authority to 
establish Brahman. This is the meaning of this aphorism. 


समन्वयाधिकरणम्‌ 
ततत्‌ तु समन्वयात्‌ (1-1-4) 
ब्रह्मणः शास्त्रप्रमाणकत्वं संभवति, नेति विचार्यते । 
न संभवतीति पूर्वः पक्षः । कुतः ? प्रतृत्तिनिवृत्त्यन्वयविरहिणो 
ब्रह्मणः स्वरूपेणापुरुषार्थत्वात्‌ पुरुषार्थबोधकत्वेन च शास्त्रस्य 
प्रामाण्यात्‌ मोक्षसाधनब्रह्मध्यानविधिपरत्वेऽपि असत्यपि ब्रह्मणि 


तदूध्यानविधानसंभवात्‌ न ब्रह्मसद्धावे तात्पर्यमिति ब्रह्मणः 
शास्त्रप्रमाणकत्वं न संभवति - इति । 


राद्धान्तस्तु - अतिशयितगुणपितृपुत्रादिजीवनज्ञानवत्‌ 
अनवधिकातिशयानन्दस्वरूपब्रह्मज्ञानस्य निरतिशय पुरुषार्थत्वात्‌ 
तस्य शास्त्रप्रमाणकत्वं संभवति, ˆ आनन्दो ब्रह्म, ` यदेष 
आकाश आनन्दो न स्यात्‌'', “यतो वाचो निवर्तन्ते अप्राप्य मनसा 
सह | आनन्दं ब्रह्मणो विद्वान्‌’? इत्यादिभिरनवधिकातिशया 
नन्दस्वरूपं ब्रह्मेति हि प्रतिपाद्यते। अतो ब्रह्म स्वेन परेण 
वाऽप्यनुभूयमानं निरतिशयानन्दस्वरूपमेवेति | तत्प्रतिपादनपरस्यैव 
साक्षात्‌ पुरुषार्थान्वयः । प्रवृत्तिनिवृत्तिपरस्य तु तत्साध्यफल 
सम्बन्धात्‌ पुरुषार्थान्वयः - इति ॥ 
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सूत्रार्थः - तुशब्दः प्रसक्ताशङ्कानितृत्त्यर्थः । तत्‌ पूर्वसूत्रोदितं 
ब्रह्मणः शास्त्रयोनित्वं सिद्ध्यति | समन्वयात्‌ - सम्यक्‌ 
पुरुषार्थतया अन्वयः समन्वयः | वेदितुर्निरतिशयानन्दस्वरूपत्वेन 
परमपुरुषार्थरूपे परे ब्रह्मणि वेदकतया शास्त्रस्यान्वयाद्‌ ब्रह्मणः 
शास्त्रप्रमाणकत्वं सिद्ध्यत्येवेति 11x 


But that (the authoritativeness of Shastra 
regarding Brahman happens) because it is having 
connection or relationship (as the ultimate 
"purushartha" with all scriptures). (1-1-4) 


An enquiry is made here whether Brahman can have 
the Shastras as pramana or not ? The fact of the Shastra 
being the authority for establishing Brahman, does not 
happen says the objector. Why ? As Brahman is bereft of 
the relationship as regards to functioning or non- 
functioning (activity or cessation of activity), so Brahman 
by its essential nature is not an object to be sought by a 
"purusha". The Shastra is authoritative only as it enlightens 
about the object of attainment. Though the shastra enjoins 
meditation upon Brahman as a means of liberation, such 
an enjoining may be possible even if Brahman does not 
exist. Therefore, it does not purport in the existence of 
Brahman. So the Shastra does not happen to be authority 
in establishing Brahman. 


Against this objection, the sidhanta is mentioned like 
this :- 

Just as the awareness of the safe living of a father or a 
son, and others of noble qualities, the knowledge of 


Brahman of the essential nature of unsurpassed and infinite 
bliss happens to be the supreme object of attainment by a 
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person, the fact of Shastra being an authority does happen. 
"Brahman is bliss (Taittiriya 3-5 ); "if there were not this 
ether of the form of bliss", "from whom speech turns back 
along with the mind, not attaining Him fully"; "knowing 
the bliss of Brahman", etc., these and other scriptures 
describe Brahman as having essential nature of infinite 
bliss. So, Brahman which is experienced. by itself or by 
another, is of the nature of infinite bliss. 


Therefore, the relationship of 'Purushartha’ or the 
object of life to be sought by a person is expounding that 
nature of Brahman itself, but, in respect of ordaining 
activity or cessation of activity, is only having connection 
with the object of attainment through the association of 
the fruit that is obtained from them. 


The meaning of the sutra is as follows:- 


The term 'tu' is meant for dismissing the doubt arised. 
"at means the fact of the Shastra being the source of 
Brahman that was expounded in the previous sutra. 


‘Samanvayath Sidhyati', - is realised on account of 
, having connection with the 'purushartha' as the object to 
be realised well. The relationship is 'samanvaya'. The 
supreme Brahman that is of the form of the highest object 
of attainment which is of the form of infinite bliss, is made 
known to the knower of Brahman by the Shastra, and so, 
the fact of Shastra being an authority to Brahman is 
established. 


ईक्षत्यधिकरणम्‌ 
ईक्षतेर्नाशब्दम्‌ (1-1-5) 


“येनाश्रुतं श्रुतं भवति’ इत्यादिजगत्कारणवादिवेदान्तवेद्यं 
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विषय: । तत्‌ किं साङ्ख्योक्तं प्रधानम्‌, उत अनवधिकातिशयानन्दं 
ब्रह्मेति संशयः | 

प्रधानमिति पूर्वः पक्षः | कुतः ? प्रतिज्ञादृष्टान्तान्वयेनानुमाना 
कारवाक्यवेद्यत्वात्‌ । येनाश्रुतंश्रुतं भवति” इत्यादिना एकविज्ञानेन 
सर्वविज्ञानं प्रतिज्ञाय, यथा सोम्यैकेन मृत्पिण्डेन’ इति दृष्टान्तेन 
ह्युपपाद्यते | एवमानुमानिकमेवैतद्वाक्यवेद्यमिति निश्चीयते | सदेव 
सोम्येदम्‌? इति सच्छब्दः प्रधानविषयः | “तदैक्षत बहु स्याम्‌' इति 
च गौणमीक्षणं भवितुमर्हति ; “aq तेज tara’ 
इत्यादिगौणेक्षणसाहचर्याच्च । 

राद्धान्तस्तु - ''तदैक्षत बहु vum इति 
बहुभवनसङ्कल्परू पे क्षणान्वयात्‌, “सदेव सोम्य’ इति 
कारणवाचिसच्छब्दविषयो नाचेतनं प्रधानम्‌ ; अपि तु 
सार्वज्ञ्यसत्यसङ्कल्पादियुक्तं परं ब्रहौवेति निश्चीयते । न 
चानुमानाकारमेतद्वाक्यम्‌, हेत्वनुपादानात्‌ | अन्यज्ञानेन 
अन्यज्ञानसं भवपरिजिहीर्षया तु दृष्टान्तोपादानम्‌ । न च 
मुख्येक्षणसंभवे गौणपरिग्रहसम्भवः । तेजःप्रभृतिष्वपि न 
गौणमीक्षणम्‌, तेजआदिशब्दानां तेजः प्रभृतिशरीर कस्यान्तर्यामिणो 
वाचकत्वादिति परमेव ब्रह्म जगत्कारणवादिवेदान्तवेद्यम्‌ इति ॥ 

सूत्रार्थश्च - ईक्षतेरिति ईक्षतिधात्वर्थः ईक्षणम्‌ | शब्दः प्रमाणं 
यस्य न भवति तत्‌ अशब्दंपरो क्तमानुमानिकं प्रधानम्‌॥ 

“सदेव सोम्येदम्‌' इति जगत्कारणतया प्रतिपादितान्वयिनः 


ईुक्षणव्यापारान्नाचेतनमशब्दं तत्‌ ; अपि तु सर्वज्ञं सत्यसङ्कल्पं ब्रह्मैव 
जगत्कारणमिति निश्चीयते - fa v t 
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The reality which is the cause of this universe 
is not primordial matter which is not propounded 
by the Veda, because that deliberates.(1-1-5) 


The subject matter of this section is about the reality 
that is to be known from the Upanishads that describe the 
cause of the universe as - that by hearing which, the 
unheard becomes heard, etc. Is that 'reality' the primordial 
matter declared by the 'Sankhya' school? Or, is it Brahman 
which is infinite bliss? This is the doubt. The prima facie 
view is that it is 'primordial matter. Why? - Because, it is 
known from the syllogistic inferential statements connected 
with the proposition and the illustration given in that 
context. Having declared that by knowing one, all would 
become known through the statements such as 'by which 
the unheard becomes heard' and by the illustration - O' 
Good looking one, as by a lump of mud, all the effects of 
mud can be known" - this truth is expounded in the 
Chandogya Upanishad. The thing that is to be known from 
this statement is verily inferential. when this is ascertained 
in the statement - O' Good Looking one, all this was 'sat' 
alone in the beginning. The word 'sat' signifies primordial 
matter that willed - may I become many. Here, the 
deliberation or willing is necessarily to be taken as 
secondary, because it is found along with other statements 
where deliberation or willing is secondary as in 'that tejas 
willed' etc. So 'sat' is signifying primordial matter. 


The established conclusion is as follows:- 


The reality that is signified by the term 'sat' which 
speaks about the cause of this universe in the statement 
‘sat alone, O Good Looking one, etc.,' is not the non- 
sentient primordial matter, because there is the relationship 
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with the action of deliberation such as ‘that deliberated - 
may I become many’. But, it is decided that the term ‘sat 
signifies the supreme Brahman alone, characterised by 
omniscience and the quality of true - will. This statement 
of Upanishad is not a statement of inference, because there 
is no mention of any cause (or 'hetu'). The example is given 
on the other hand, to climinate the impossibility of 
knowledge of some other thing from the knowiedge of 
one. When there is possibility of taking deliberation in the 
primary sense, attributing secondary sense to it does not 
arise. Even in the case of 'tejas' and others, the ‘willing’ is 
not secondary. The words such as 'tejas' and others, signify 
the internal ruler in the bodyof 'tejas' and other objects, 
and therefore, it becomes established that the reality to be 
known from the Upanishads expounding the cause of the 
universe is supreme Brahman alone. 


The meaning of the sutra is as follows:- 


‘Ikshatheriti' - the meaning of the root 'Ikshate' is 
"Ikshanam' or willing or deliberating. 'Asabdha' means that 
for which the Veda is not an authority. That means 
primordial matter which is inferred by the other school viz., 
Sankhya, as the reality, that is expounded as the cause of 
this universe in the statement 'sat' alone existed - O' Good 
Looking one" - is related to the action of deliberation. It is 
not the non-sentient primordial matter, but it is decided 
thar it is the omniscient and the true-willed Brahman alone 
which is the cause of this universe. 


गौणश्रेन्नात्मशब्दात्‌ (1-1-6) 


“तत्तेज ऐक्षत' इत्यचेतनगतगौणेक्षणसाहचर्यात्‌, "diana ' 
इत्यत्र ईक्षतिर्गौण इति चेन्नआत्मशब्दात्‌ | सच्छब्दाभिहिते 
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ईक्षितरि, ““ऐतदात्म्यमिदं सर्व तत्‌ सत्यं स amen इति 
श्रूयमाणाच्वेतनवाचिन: आत्मशब्दादयमीक्षतिर्मुख्य एवेति 
प्रतीयते। ` “ऐतदात्म्यमिदं सर्वम्‌'' इति तेजःप्रभृतीनामपि 
तदात्मकत्वावगमात्‌ तेजः प्रभृतीक्षणमपि मुख्यमेवेत्यभिप्रायः 
॥६॥ 


If it is said that the term ‘willing’ has a 
secondary sense, we say it is not so because of the 
term 'atman' which is used to signify the cause of the 
universe.(1-1-6) 


On account of the contiguity of the statement ‘that 
tejas deliberated etc.' which is evidently ‘willing’ related to 
the non-sentient, if it is argued that even in the statement 
‘that willed’, the ‘willing’ is only secondary, we say it is not 
so because of the usage of the word 'atman'. This usage of 
the term ‘willing’ is to be taken in the primary sense alone, 
as it is evident that the term 'atman' that signifies a sentient 
principle, is employed by the Sruti in the statement ‘All 
this has that atman as their inner principle.’ The fact of 
having that atman as the inner principle is true - he is the 
atman as related to the person willing, mentioned by the 
term ‘sat. Even the willing of tejas and others, is in the 
primary sense alone, as for the entities of tejas and others, 
it is known that they are ensouled by that atman, as 
declared in the statement ‘all this is having that as their 
self. This is the gist of the Sruti. 


तन्निष्ठस्य मोक्षोपदेशात्‌ (1-1-7) 


इतश्च सच्छन्दाभिहितं न प्रधानम्‌ | अपितु परमेव ब्रह्म । 
“ “तत्वमसि”? इति सदात्मकतया प्रत्यगात्मानुसन्धाननिष्ठस्य, “तस्य 
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तावदेव चिरं यावन्न विमोक्ष्ये अथ सम्पत्स्ये'' इति मोक्षोपदेशात्‌ 
तत्कारणं परमेव ब्रह्म ॥७॥ 


The term 'sat' does not signify primordial 
matter, because release (from samsara) is taught of 
him who takes his stand (through reflection) on it. 
(1-1-7) 


On account of this reason also, the reality signified by 
the term 'sat' is not primordial matter, but it is supreme 
Brahman. For a person who takes his stand upon the 
reflection on himself as having 'sat' as his inner self - as 
mentioned in the clause ‘that thou art' (Chandogya 6.8.7) - 
it is taught that he would gain release from 'samsara’ in 
the passage - 'the delay for him is only so long as he does 
not get rid of the body (Chandogya 6.14.2) - and he would 
unite with Brahman after that'. So the cause of this 
universe mentioned here, is only supreme Brahman. 


हेयत्वावचनाच्च (1-1-8) 


यदि प्रधानमिह कारणतया विवक्षितम्‌, तदा तस्य 
मोक्षविरोधित्वात्‌ हेयत्वमुच्येत | न चोच्यते | अतश्च न 
प्रधानम्‌॥८॥ 


(Sat is not primordial matter) because there is 
no statement saying that it should be set aside.(1-1-8) 


If primordial matter was intended to be the cause of 
this universe here, then as it is an obstruction to release, 
there would be a mention that it should be discarded; but 
there is no such statement and so, it is not primordial 
matter 
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प्रतिज्ञाविरोधात्‌ (1-1-9) 


प्रधानवादे प्रतिज्ञा च विरुध्यते, “येनाश्रुतं श्रुतम्‌' ' इति 
वक्ष्यमाणकारणविज्ञानेन चेतनाचेतनमिश्रकृत्स्नप्रपश्चज्ञानं हि 
प्रतिज्ञातम्‌ | चेतनांशं प्रति प्रधानस्याकारणत्वात्‌, तज्ज्ञानेन 
चेतनांशो न ज्ञायत इति न प्रधानं कारणम्‌ ॥९॥ 


‘Sat the cause of the universe, is not primordial 
matter, on account of the contradiction of the initial 
proposition of (the knowledge of all by the 
knowledge of one).(1-1-9) 


Jf it is taken that ‘sat’ is primordial matter, then there 
will be contradiction to the initial proposition - by the 
knowledge of the cause of the universe, the knowledge of 
the entire universe of sentients and non-sentients was 
declared in the beginning by the statement 'by which the 
unheard becomes heard etc.’ (Chandogya). As the sentient 
principle is not having primordial matter as its cause, by 
the knowledge of primordial matter, the order of sentients 
will not become known. Therefore, primordial matter (or 
pradhana) is not the cause of the universe. 


स्वाप्ययात्‌ (1-1-10) 


“स्वमपीतो भवति ... सता सोम्य तदा संपन्नो भवति' इति 
जीवस्य सुषुप्तस्य स्वाप्ययश्रुतेः | स्वकारणे हाप्यय: स्वाप्ययः | 
जीव प्रति प्रधानस्याकारणत्वात्‌ स्वाप्ययश्रुतिर्विरुध्यते | अतश्चन 
प्रधानम्‌ ; अपि तु ब्रहौव ॥१०॥ 


(Primordial matter is not the cause of this 
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universe) because (the individual self) merges in the 
self (signified as ‘sat').(1-1-10) 


It is heard in the Sruti that 'the jivatman in the state 
of the déep-sleep, becomes united with the ‘sar’, he is gone 
to his own self (Chandogya 6.8.1). This kind of merging 
means uniting with its cause. As primordial matter cannot 
be the 'cause' of the intelligent jivatman, this scriptural 
statement becomes contradicted. Therefore 'sat' is not 
primordial matter, but Brahman alone. 


गतिसामान्यात्‌ (1-1-11) 


इतरोपनिषद्गतिसामान्यादस्यां चोपनिषदि न प्रधानं कारण 
विवक्षितम्‌ | इतरासु चोपनिषत्सु, `यः सर्वज्ञः सर्ववित्‌ 
' “तस्मादेतद्ब्रह्म नाम रूपमन्नञ्च जायते'' , “पराऽस्य शक्तिर्विविधैव 
श्रूयते स्वाभाविकी ज्ञानबलक्रिया च’, “स कारणं 
करणाधिपाधिपः? , ‘आत्मनि खल्वरे विज्ञाते सर्वमिदं बिदितम्‌' 
"तस्य ह वा एतस्य महतो भूतस्य निश्चसितमेतद्यदुग्वेदः' , “पुरुष 
एवेदं सर्व यद्भूतं यच्च भव्यम्‌, , तस्माद्विराडजायत’, ‘आत्मा वा 
इदमेक एवाग्र आसीत्‌” ... स इमान्‌ लोकानसृजत”, “तस्माद्वा 
एतस्मात्‌ आत्मन आकाशः सम्भूतः'' “एको ह वै नारायण आसीत्‌ 
... स एकाकी न रमते” इति सर्वज्ञः पुरुषोत्तम एव कारणतया 
पतिपाद्यते | अस्याश्च तदूगतिसामान्यादन्नपि स एव कारणतया 
“प्रतिपादनमर्हतीति च न प्रधानम्‌ ॥११॥ 


As the view of (scriptural statement expounding 
rcation) is uniform, the cause of the universe is 
not primordial matter. (1-1-11) 
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On account of the uniformity of view found in other 
Upanishads, in this Upanishad also primordial matter is 
not intended to be the cause of the universe. In other 
Upanishads such as "He who is omniscient and who knows 


all aspects" (Mun. Up. 1.1.9); 


"from that supreme cause, this food of the form of the 
unmanifested, name and form are born" (Mun. Up. 1.1.9), 
'the supreme power of Brahman is heard to be manyfold' 
(Sve. Up. 6.8), ‘he is the cause and the master of the 
jivatman' (who is the master of the indriyas) ( Sve. Up. 6- 
9), ‘if the atman is known, all these become known' (Br. 
Up. 4.5.6) ‘the rigveda, yajurveda, samaveda & others are 
the breath of this great being Paramatman' (Br. II) ‘all this 
is the purusha, all that was and that will be' (Purusha-Sukta 
2), 'from that purusha, the cosmic egg was born' (Purusha- 
Sukta), 'All this was the one atman alone before, He 
created all these worlds' (Ai.up. 1-1-1), ‘this ether was born 
of that atman verily’ (Taittiriya 2-1) Narayana alone existed 
in the beginning (Narayana Mahopanishad) 'He would not 
be happy being alone.’ (Br. Up. 1-4-3) 


All these scriptural statements expound the 
omniscient supreme self alone as the cause of the universe, 
and therefore even here that supreme self alone is 
expounded as the cause of the universe, according to the 
uniformity of view. Therefore, primordial matter is not the 
cause of the universe. 


श्रुतत्वाच्च (1-1-12) 
श्रुतमेव ह्यस्यामुपनिषदि - आत्मन एवेदं सर्वम्‌ इति | अतश्च 


सदेव सोम्य इत्यादिजगत्कारण वादिवेदान्तवेद्यं न प्रधानम्‌ ; सर्वज्ञ 
सत्यसङ्कल्पं परमेव ब्रह्मोति स्थितम्‌ ॥१२॥ 
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Because it is directly expounded in the scriptures 
(that Brahman is the cause of this universe) 
primordial matter is not the cause. (1-1-12) 


Even in this Upanishad, it is heard that all these things 
are born of atman. So, the reality known from the 
Upanishad as the cause of this universe such as "O Good 
looking one, all this was prior to creation ‘Sat’ alone" is 
never primordial matter, but the omniscient, true-willed, 
supreme Brahman alone. It becomes established like this. 


आनन्दमयाधिकरणम्‌ 
आनन्दमयोऽभ्यासात्‌ (1-1-13) 


तैत्तिरीयके - “तस्माद्वा एतस्मादात्मन आकाशस्संभूतः'› इति 
प्रकृत्य, ` तस्माद्वा एतस्माद्विज्ञानमयात्‌ | अन्योऽन्तर 
आत्माऽऽनन्दमयः? इत्यत्र जगत्कारणतयाऽवगत आनन्दमयः कि 
प्रत्यगात्मा ? उत परमात्मेति संशयः । प्रत्यगात्मेति पूर्वः पक्षः । 
कुतः ? तस्यैष एव शारीर आत्मा इति आनन्दमयस्य 
शारीरत्वश्रवणात्‌ | शारीरो हि शरीरसम्बन्धी । स च प्रत्यगात्मैव। 
तस्य चेतनत्वेनेक्षापूर्विका च सृष्टिरुपपद्यत इति । 


राद्धान्तस्तु - सैषाऽऽनन्दस्य मीमांसा भवति, › इत्यारभ्य, 
“यतो वाचो निवर्तन्ते अप्राप्य मनसा सह | आनन्दं ब्रह्मणो विद्वान्‌ 
afa निरतिशयदशाशिरस्कोऽभ्यस्यमान आनन्दः 
प्रत्यगात्मनो ऽर्थान्तरभूतस्य परस्यैव ब्रह्मण इति निश्चीयते | 
शारीरात्मत्वञ्च परमात्मन एव | ` तस्माद्वाएतस्मादात्मन 
आकाशस्सं भूतः? इत्याकाशादिजगत्कारणतयाऽवगत 
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एवान्नमयस्य शारीर आत्मेति प्रतीयते, आत्मान्तरानिर्देशात्‌ | 
्रुत्यन्तरेषु पृथिव्यक्षरादीनां शरीरत्वं परमात्मन आत्मत्वञ्च श्रूयते 
- “यस्य पृथिवी शरीरम्‌'' , “एष सर्वभूतन्तरात्माऽपहतपाप्मा 
दिव्यो देव एको नारायणः”? इति । अन्नमयस्यात्मैव घ्राणमयादिषु, 
“तस्यैष एव शारीर आत्मायः पूर्वस्य'' इत्यनुकृष्यत इति 
प्रत्यगात्मनो विज्ञानमयस्य च स एव शारीर आत्मा । आनन्दमये 
तु, "webs शारीर आत्मा । यः पूर्वस्य’ इति निर्देशः 
आनन्दमयस्यानन्यात्म त्वप्रदर्शनार्थः | अतो जगत्कारणतया निर्दिष्ट 
आनन्दमयः परमात्मैवेति t 


सूत्रार्थस्तु - आनन्दमयशब्दनिर्दिष्टः आकाशादि 
जगत्कारणभूतः प्रत्यगात्मनोऽर्थान्तरभूतः परमात्मा। कुतः ? 
तस्यानन्दस्य निरतिशयत्वप्रतीतिबलात्‌ | “स एको मानुष आनन्दः। 
ते ये शतम्‌” इत्याद्यभ्यासात्‌, तस्य च प्रत्यगात्मन्यसंभावितस्य 
तदतिरिक्ते परमात्मन्येव संभवात्‌॥१३॥ 


The self consisting plentitude of bliss is the 
supreme self on account of the statement of infinite 
bliss by means of multiplication of bliss as hundred 
fold and hundred fold. (1-1-13) 


In the Taittiriya Upanishad making a declaration - 
"From this that Atman, Akasa (or ether) was born" - the 
cause of this universe is taught as "From this that 
Vijnanamaya or the individual self, there is another inner 
self consisting of plentitude of bliss" (Tai. Up. 1.5). The 
doubt arises here, whether this "Anandamaya" known as 
the cause of the universe, is the "pratyagatman" (the 
individual self), or Paramatman. The prima facie view is 
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that he is the individual self. Why ? Because the text says 
"of that self, the self is the sarira atma (the one having a 
body)" and it is known from the scriptures that the 
Anandamaya is joined to a body. Sarira means one who is 
connected with a body. He is verily the pratyagatman or 
the individual self alone. As he is a sentient principle, 
creation through deliberation is quite compatible. 


The conclusion on the other hand, is as follows :- 


Now there will be an enquiry into the measure of bliss 
- beginning like this, the scripture multiplies the bliss of 
various selves and concludes "from whom speech along 
with the mind comes back without reaching it fully" and it 
concludes "one who knows and meditates upon the bliss of 
Brahman ctc." (Tai.Up. 2-9) This kind of bliss, which is 
multiplied hundred fold and hundred-fold, and which is of 
an infinite state, is decided to belong to the supreme 
Brahman alone, who is different from jivatman. The fact 
of being the atman of the body (sariratmatva) relates to 
Brahman alone. The one who is known as the cause of this 
universe beginning with ether as mentioned in the 
statement" from that, this atman, ether was born". He is in 
fact known as the sariratma of even the annamaya, because 
no other atman is mentioned in that context. From other 
scriptures, the earth, the akasa and others are known to be 
the bodies and the fact of the Paramatman being the 
innerself is also known from them. The scripture begins 
like this - "for whom earth is the body" - and concludes 
thus - "this internal self of all entities, who is opposed to 
all that is defiling, who is the celestial Lord, is the one non- 
second Narayana. (Subala Up. 7) The one who is the self 
of the annamaya, is the self in pranamaya and others also. 
“Le, who is the self of the preceding one, is the self related 
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to the body of vijnanamaya also". (Tai.Up. 2-5) Thus, it is 
connected further. So, for the individual self, known as 
vijnanamaya, He alone is the self. As regards the 
Anandamaya, the statement "he who is the self of the 
preceding one, is the self related to the body", is to indicate 
that the anandamaya has not another self, other than 
himself. Therefore, the anandamaya who is declared as the 
cause of this universe is Paramatman alone. 


The meaning of the sutra is as follows:- 


The one who is declared as anandamaya, who is the 
cause of the universe such as ether and others, is different 
and distinct from the pratyagatma, is Paramatman. Why? 
On account of the strength of his infinitude of bliss. As the 
quantity of ananda is multiplied hundred-fold and hundred- 
fold, beginning with one unit of ‘human joy.’ Such kind of 
plentitude of bliss is not plausible in the jivatman and it is 
possible only in Paramatman, who is different from him. 


विकारशब्दान्नेति चेत्‌ - न ; प्राचुर्यात्‌ (1-1-14) 

“आनन्दमयः”? इति विकारार्थान्मयट्च्छन्दात्‌ नायमविकृतः 
परमात्मा | अस्य च विकारार्थत्वमेव युक्तम्‌, * अन्नमयः” इति 
विकारोपक्रमादिति चेन्न - प्रत्यगात्मन्यपि, `न जायते प्रियते वा’ 
इत्यादिविकारप्रतिषेधात्‌ प्राचुर्यार्थ एवायं मयडिति निश्चयात्‌ । 
अस्मिंश्वानन्दे, यतो वाचो निवर्तन्ते’? इति वक्ष्यमाणात्‌ 
प्राचुर्यादयमानन्दप्रचुरः परमात्मैव । न हानवधिकातिशयरूपः 
प्रभूतानन्दः प्रत्यगात्मनि संभवति ॥ १४॥ 


If it is argued that the anandamaya is not 
Brahman on account of the usage of the word 
(suffix) 'mayat' denoting an effect, we say it is not 


J-1-15 First Chapter 49 


so, on account of the meaning of plentitude or 
abundance of bliss (meant here). (1-1-14) 


On account of the term 'mayar' - meaning the sense of 
'vikara' or effect - anandamaya is not paramatman, who is 
changeless. It is reasonable to take 'vikarartha' or the sense 
of modification for 'mayat' here, because of the 
commencement of 'vikara' as related to annamaya and 
others. If it is argued like this, we say it is not so. Even in 
the case of pratyagatman or jivatman, all modification is 
negated in the statement - "He does not born or die," etc. - 
The usage of the suffix 'mayat' is signifying only the 
meaning of abundance. As it is decided so, the same is to 
be known here also. Here also, it is declared further about 
His bliss -"from whom speech returned not reaching fully"- 
(Tai.Up. 2-9). This is to be known as on account of 
abundance of bliss. One who has plentitude of bliss, is 
Paramatman alone. That kind of plentitude of bliss which 
is unsurpassable in its greatness, does not happen to the 
jivatman. 


तद्धेतुव्यपदेशाच्च (1-1-15) 
“wa ह्येवाऽऽनन्दयाति’ इति जीवान्‌ प्रति 
आनन्दयितृत्वव्यपदेशादयं परमात्मैव ॥१५॥ 


As Paramatman is declared to be the cause of the 
joy of the jivatman, the anandamaya is Paramatman. 
(1-1-15) 

"This Paramatman alone causes bliss' (Tai. Up. IL7) - 
thus, as there is the declaration that Paramatman causes 
hliss to the jivatman, the anandamaya is Paramatman alone. 
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मान्त्रवर्णिकमेव च गीयते । (1-1-16) 


“सत्यं ज्ञानमनन्तं ब्रह्म इति मन्त्रवर्णोदितं ब्रह्मैव, WISI 
एतस्मादात्मन”? इत्यारभ्य, ˆ आनन्दमयः”? इति च गीयते | 
ततश्चाऽऽनन्दमयो ब्रह्म ULE 1l 


प्रत्यगात्मनः परिशुद्धं स्वरूपं मन्त्रवर्णोदितमित्याशङ्क्याह- 


And because that Brahman which is referred to 
in the mantra, is declared to be the anandamaya 
(Therefore, Anandamaya is different from the 
jivatman). (1-1-16) 


In the mantra, Brahman which is described as "the true 
being, knowledge and infinite", (Tai.Up. 2-1) is proclaimed as 
Anandamaya or the self having plentitude of bliss, beginning 
with the statement 'the different from that this 
atman'.(Tai.Up. 2-3) Therefore, the Anandamaya is Brahman. 


Raising an objection that the one who is declared in the 
mantra is the pure nature of the pratyagatman or individual 
self the Sutrakara refutes that in the coming sutra. 


नेतेरोऽनुपपत्तेः । (1-1-17) 

परस्माद्‌ ब्रह्मणः इतरः प्रत्यगात्मा न मन्त्रवर्णोदितः, तस्य, 
“ “विपश्चिता ब्रह्मणा'' इति विपश्चित्त्वानुपपत्तेः | विविधं 
पश्यच्चित्त्वं हि विपश्चित्त्वम्‌ | तच्च, “सोऽकामयत बहु स्यां 
प्रजायेय'' इत्यादि-वाक्योदितनिरुपाधिक बहुभवनसङ्कल्परूपं 
सर्वज्ञत्वम्‌ । तत्तु प्रत्यगात्मनः परिशुद्धस्यापि न संभवति, 
“*जगद्व्यापारवर्ज प्रकरणादसंनिहितत्वाच्च'' इति वक्ष्यमाणत्वात्‌। 
अतः परं ब्रह्मैव मान्त्रवर्णिकम्‌ ॥ १७॥ 
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The one that is declared in the. mantra is not 
the other (the jivatman), because of the 
impossibility. (1-1-17) 

He who is declared in the mantra is not jivatman, who is 
other than the supreme Brahman; because, there will be an 
incompatibility in having unconditioned intelligence. The Sruti 
declares ‘Brahmana Vipaschitha' by Brahman of unconditioned 
intelligence. The fact of having unconditional intelligence 
signifies realising everything in all manners - that is omniscience 
of the form of unconditional willing, of the form of 'becoming 
many as mentioned in the statement, He willed "may I become 
many"(Tai.Up. 2-5) etc. This, on the other hand, does not 
happen to the individual self even of the pure form as it will be 
declared further by the Sutrakara - "the liberated will have 
equality with supreme Brahman, except in the function of 
creating the world and others - according to the context and of 
non-proximity" (VS.4.4.17). So, the one who is declared in the 
mantra is supreme Brahman alone. 


भेदव्यपदेशाच्च । (1-1-18) 
“भीषास्माद्वातः पवते इत्यादिना अग्निवायुसूर्यादि 
जीववर्गस्यानन्दमयात्‌ प्रशासितुः प्रशासितव्यत्वेन भेदो व्यपदिश्यते। 
अतश्चानन्दमयः परमात्मेति ॥ योजनान्तरम्‌ - ` तस्माद्वा 
एतस्माद्विज्ञानमयात्‌। अन्योन्तर आत्माऽऽनन्दमयः' इति विज्ञान 
मयाज्जीवादानन्दमयस्य भेदो व्यपदिशयते। विज्ञानमयो हि जीव एव; 
न बुद्धिमात्रम्‌, मयट्च्छुतेः | अतश्चानन्दमयः परमात्मा॥१८॥ 


And on account of declaration of difference 
(from the individual self) Anandamaya is different 
from the jivatman. (1-1-18) 
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It is declared by statements such as 'the wind blows for 
fear of Him (Anandamaya)' - (Tai. Up.2-8) - that there is 
difference and distinction of the order of the jivatmans such 
as Agni, Vayu, Surya and others from the Anandamaya, the 
ruler over all others. On account of this reason also, it is 
decided that the Anandamaya is Paramatman. 


This may be explained in another way also as follows:- 


The difference of Anandamaya from vijnanamaya or 
the jivatman is declared in the statement - "Different from 
this vijnanamaya is the other inner self, the Anandamaya" 
(Tai Up 2-5). The vignanamaya is the jivatman and not 
mere 'buddhi' or knowledge on account of the suffix 
'mayat', which would be superfluous otherwise. Therefore, 
Anandamaya is Paramatman. 


'कामाच्च नानुमानापेक्षा (1-1-19) 


“'सोऽकामयत”” इत्यारभ्य, ` इदं सर्वमसुजत' ' इति कामादेव 
जगत्सर्ग श्रवणात्‌ अस्याऽऽनन्दमयस्य जगत्सर्गे नानुमानगम्य 
प्रकृत्यपेक्षा प्रतीयते । प्रत्यगात्मनो यस्य कस्यचिदपि सर्गे 
प्रकृत्यपेक्षास्ति | अतश्चायं प्रत्यगात्मनोऽन्यः परमात्मा ॥१९॥ 


On account of the cause of willing, the 
Anandamaya is not in requirement of pradhana or 
material help. (So, Anandamaya is different from 
the jivatman).(1-1-19) 


As it is declared by the Sruti that the universe Was 
created by the mere will of the Paramatman, as known 
from the statements - "He desired and He created all 
these", (Tai.Up. 2-6) etc. - it is known that there is no need 
of primordial matter to be known from inference, in the 
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creation of the universe, for the Anandamaya. For the 
jivatman - whoever he may be - there is the requirement of 
prakrithi or matter. On account of this reason also, the 
Paramatman (the Anandamaya) is different from the 
pratyagatman or the individual self. 


अस्मिन्नस्य च तद्योगं शास्ति । (1-1-20) 


“रसो वै सः । रसं ह्येवायं लब्ध्वाऽऽनन्दी भवति'' इति अस्मिन्‌ 
- आनन्दमये रसशब्दनिर्दिष्टे, अस्य अयंशब्दनिर्दिष्टस्य, जीवस्य, 
तल्लाभादानन्दयोगं शास्ति शास्त्रम्‌ । प्रत्यगात्मनो यल्लाभादा 
नन्दयोग:, स तस्मादन्यः परमात्मैवेत्यानन्दमयो ब्रह्म 1120 Il 

The scripture teaches the jiva's attainment of 


bliss in this Anandamaya (So, Anandamaya is 
different from the jivatman).(1-1-20) 


The scripture declares - ‘He (Anandamaya) is indeed 
bliss. Having obtained this bliss, this one becomes blissful.’ 
(Tai.up. 2-7) The Shastra declares the attainment of bliss 
by the jivatman signified by the term 'Ayam' (or this one) 
by the attainment of that Anandamaya signified by the 
term 'bliss'. He, on account of the attainment of whom, 
there is attainment of bliss to the jivatman, is necessarily 
different from that jivatman; and he is Paramatman alone, 
the Anandamaya and the supreme Brahman. 


अन्तरधिकरणम्‌ 
अन्तः तद्धर्मापदेशात्‌ (1-1-21) 


छान्दोग्ये - `य एषोऽन्तरादित्ये हिरण्मयःपुरुषो दृश्यते ', 
“a एषोऽन्तरक्षिणि पुरुषो दृश्यते' ' इत्यक्ष्यादित्याधारतया 
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श्रूयमाणः पुरुष: किं जीवविशेष:, उत परमपुरुष इति संशय: | 
जीवविशेष इति पूर्व: पक्ष: । कुतः ? सशरीरत्वात्‌ | शरीरसंयोगो 
हि कर्मवश्यस्य जीवस्य स्वकर्मफलभोगायेति । राद्धान्तस्तु - 'स 
एष सर्वेभ्यः पाप्मभ्य उदित: ” इत्यादिना अपहतपाप्मत्वपूर्वक 
कामेशत्वोपदेशात्‌ तेषां च जीवेष्वसम्भवात्‌ अयमक्ष्यादित्याधारः 
पुरुषोत्तम एव | स्वासाधारणविलक्षणरूपवत्बं च 
ज्ञानबळैश्वर्यादिकल्याण गुणवत्‌ तस्य संभवति । श्रूयते च 
तद्रूपस्याप्राकृतत्वम्‌, ˆ आदित्यवर्णं तमसस्तु पारे” इत्यादौ | 
सूत्रार्थस्तु - आदित्याद्यन्तश्श्रूयमाणः पुरुषः परं ब्रह्म । तदसाधारणा 
पहतपाप्मत्वादिधर्मोपदेशात्‌ ॥२१॥ 


The one who is within the Sun and within the 
eye, is Paramatman, on account of His qualities 
being described. (1-1-21) 


In the Chandogya Upanishad, there is a statement thus:- 


"Now this Purusha bright as gold is seen within the Sun’, 
‘He, this Purusha who is seen in the eye’.(Ch.Up. 1-6-6;1-7-5) 


Regarding this passage, the doubt arises about this 
‘Purusha’, who is heard as the 'adhara' (or support) of the 
eye and the Sun, whether he is a particular jivatman or the 
Supreme - Self. The prima facie view is that he is a 
particular jivatman. Why? - because he is having a body. 
Association with a body happens to a jivatman who is 
under the domination of karma for experiencing the results 
of his karma. 


The ascertained conclusion or sidhanta is as follows:- 


This person who is the ground or support of the eye 
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and the Sun, is the Supreme-self alone, as it is taught that 
He is the Lord of all worlds and all desires, being free 
from all evil, as pointed out here as 'He, this Purusha has 
risen above all sins'. (Ch. Up. 1-6-7) All those characteristics 
are impossible to the jivatmans. So, this Purusha who is 
the 'adhara' of the eye and the Sun is the Supreme-self 
alone. For Him alone do happen the fact of having an 
auspicious divine form which is unique to Himself and being 
characterised with a host of auspicious qualities such as 
jnana, bala, aishvarya and others. The fact of his form being 
'aprakruta' (or non-material) is also declared by the Srutis 
such as ‘of golden hue and beyond tamas or matter’ (Purusha 
sukta) and others. The meaning of the sutra is as follows:- 


The Purusha who is declared to be within the Sun and 
others, is Supreme Brahman on account of the unique 
characteristics such as being opposed to all evil and others 
being described of Him. 


भेदव्यपदेशाच्चान्यः (1-1-22) 


“a आदित्ये तिष्ठन्नादित्यादन्तरः'' , य आत्मनि 
तिष्ठन्नात्मनोऽन्तरः'› इत्यादिभिः जीवात्‌ भेदव्यपदेशाच्चायं 
जीवादन्यः परमात्मैव ॥२२॥ 


And, on account of the declaration of difference 
of the Purusha, who is in the Sun and the eye, from 
the individual souls such as aditya & others, the 
Purusha in the Sun is Paramatman alone.(1-1-22) 


There are srutis, which clcarly state that the Highest 
Self is different from the jiva, such as "He, who resides in 
Aditya, who is within Aditya",(Br.Up. 3-7-9) "He, who 
resides in the Atman, and who is within the Atman" 
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(Br.Up.3-7-22) and others. So this "Purusha" in Aditya is 
Paramatman alone, that is different from the jivatman. 


आकाशाधिकरणम्‌ 
आकाशः ASETA (1-1-23) 

छान्दोग्ये - “अस्य लोकस्य का गतिरिति । आकाश इति 
होवाच सर्वाणि ह वा इमानि भूतान्याकाशादेव समुत्पद्यन्ते आकाशं 
प्रत्यस्तं यन्ति’ इत्यत्र आकाशशब्दनिर्दिष्टं जगत्कारणं कि 
प्रसिद्धाकाशः उत समस्तचिदचिद्दस्त्‌_विलक्षणं ब्रह्मेति संशयः । 
प्रसिद्धाकाशः इति पूर्वः पक्षः | कुतः ? आकाशशब्दस्य लोके 
तत्रैव व्युत्पत्तेः, यतो वा इमानि’ इत्यादिसामान्यलक्षणस्य, 
सदादिशब्दानामपि साधारणत्वेन, “आकाशादेव समुत्पद्यन्ते’ इति 
विशेषे पर्यवसानात्‌। ईक्षणादयोऽपि आकाश एव जगत्कारणमिति 
निश्चिते सति गौणा वर्णनीया इति ॥ राद्धान्तस्तु - ` सर्वाणि ह वा 
इमानि भूतानि" ' इति प्रसिद्धवन्निर्देशात्‌, प्रसिद्धेश्षेक्षापूर्वकत्वात्‌ 
चिदचिद्दस्तुविलक्षणं सर्वज्ञं ब्रह्म आकाशशब्दनि दिष्टमिति । 


सूत्रार्थस्तु - आकाशशब्दनिर्दिष्टं परमेव ब्रह्म, 
प्रसिद्धवन्निर्दिश्यमानात्‌ जगत्कारणत्वादिलिलिङ्ात्‌ ॥२३॥ 


‘Akasa’ (or ether) is Para-Brahman because it 
has the characteristics of Brahman.(1-1-23) 


In the Chandogya Upanishad, there is this passage:+ 


"What is the goal of this world? The other said ‘it is 
Akasa. All these beings moving and non-moving originate 
from Akasa itself, and merge in Akasa.’ (Ch.Up. 1-9- 
1)Here, which is that cause of this universe, that is signified 
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by the term akasa? Is it the well known elemental ether or 
Brahman which is distinct from all other sentient and non- 
sentient entities? This is the doubt. 


The prima facie view is that it is the well known 
clemental ether. Why? Because the term 'akasa' has 
derivative meaning only in elemental ether. The general 
definition given such as ‘from which all these beings are 
born' and even terms like 'sat' and others, are all very 
general, and they culminate in the particular term 'akasa' 
as declared in the statement ‘from akasa alone they are 
born’. When it becomes decided that akasa is the cause of 
the universe, the fact of ‘willing’ and others, are to be 
explained as secondary. 


But, the sidhanta or decided conclusion is as follows:- 


By the term 'akasa', Brahman which is omniscient and 
distinct from all other sentient and non-sentient entities is 
signified, as it is declared’ prominently that ‘all these beings 
are born from akasa, and as that creation is through the well- 
known act of willing’. The meaning of the sutra is as follows:- 


The one that is signified by the term akasa is Supreme 
Brahman because of the characteristic of being the cause of 
the universe which is proclaimed as very well - known. 


प्राणाधिकरणम्‌ 
अत एव प्राण: (1-1-24) 
छान्दोग्ये - “प्रस्तोतर्या देवता प्रस्तावमन्वायत्ता'? इति प्रस्तुत्य, 
` {कतमा सा देवतेति । प्राण इति होवाच, सर्वाणि ह वा इमानि 


भूतानि प्राणमेवाभिसंविशन्ति; प्राणमभ्युञ्जिहते, सैषा देवता 
प्रस्तावमन्वायत्ता” इत्यत्र निखिलजगत्कारणतया प्राणशब्दनि दिष्ट: 


58 Vedanta Deepa 1-1-24 


किं प्रसिद्ध: प्राणः, उतोक्तलक्षणं ब्रहोति संशय: । प्रसिद्धप्राण 
इति पूर्वः पक्षः । कुतः ? सर्वस्य जगतः प्राणायत्तस्थितिदर्शनात्‌ 
स एव निखििलजगदेककारणतया निर्देशमर्हतीति । राद्धान्तस्तु - 
शिलाकाष्ठादिष्वचेतनेषु चेतनस्वरूपेषु च प्राणायत्तस्थित्यभावात्‌, 
“सर्वाणि ह वा इमानि भूतानि इति प्रसिद्धवन्निर्देशादेव हेतोः 
प्राणशब्दनि दिष्टं परमेव ब्रह्म । सूत्रमपि व्याख्यातम्‌ ॥१४॥ 


For the same reason, Prana (taught by Usasta), 
is Brahman. (1-1-24) 


In the Chandogya Upanishad, there is a reference as 
follows:- 


"Well Prastota priest, if you sing the prastava without 
knowing the deity connected with it, your head will fall’ - 
beginning like this, it continucs and mentions, the question 
‘who is that deity?’ And it is answered ‘Prana’. "All these 
beings do verily enter into prana, and emerge out of prana. 
Thus, that deity is connected with prastava". (Ch.Up.1-11- 
5) Is the one that is signified as ‘Prana’, the well-known 
vital airs or Brahman of the aforesaid characteristics? This 
is the doubt. The prima facie view is that it is the well- 
known vital airs. Why? Because it is seen that all the 
universe is depending upon Prana for its existence. That 
Prana alone deserves to be described as the one cause of all 
this universe. 


The decision that is concluded is as follows:- 


The one that is described by the term ‘Prana’ is 
Supreme Brahman alone, because in respect of stones, 
wood and other non-sentient things, and also in respect of 
the essential nature of the sentients, there is the absence of 
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existence dependent upon Prana. For the very reason, it is 
declared prominently that all these beings are born of it, 
The one that is signified by the term ‘Prana’ is Supreme 
Brahman. The sutra also stands explained by this. 


ज्योतिरधिकरणम्‌ 
ज्योतिश्चरणाभिधानात्‌ (1-1-25) 


छान्दोग्ये-'अथ यदतः परो दिवो ज्योतिर्दीप्यते विश्वतः पृष्ठेषु 
सर्वतः पृष्ठेष्वनूत्तमेषूत्तमेषु लोकेषु इदं वाव तद्‌ यदिदमस्मिन्नन्तः पुरुषे 
ज्योतिः? इत्यत्र जगत्कारणत्वव्याप्त निरतिशयदीपियुक्ततया 
ज्योतिश्शब्दनिर्दिष्टर्किं प्रसिद्धादित्यादिज्योतिः, उत परमेव ब्रह्मेति 
संशयः । प्रसिद्धज्योतिरिति पूर्वः पक्षः । कुतः ? “इदं वाव 
तद्यदिदमस्मिन्नन्तः पुरुषे ज्योति: इति कौ क्षेयज्यो तिषा 
प्रसिद्धेनैक्यावगमात्‌, स्ववाक्ये तदतिरिक्तपरब्रह्मा 
साधारणलिङ्गादर्शनाच्च | राद्धान्तस्तु - प्रसिद्धज्योतिषोऽन्यदेव परं 
ब्रह्म निरतिशयदीप्ियुक्तं ज्योतिश्शब्दनिदिष्टम्‌ । कुतः ? “पादोऽस्य 
सर्वा भूतानि । त्रिपादस्यामृतं दिवि' इति पूर्ववाक्येद्युसंबन्धितया 
निर्दिष्टस्यैव चतुष्पदो ब्रह्मणः, “अथ यदत:परो दिवो ज्योतिः इत्यत्र 
प्रत्यभिज्ञानात्‌ । तच्च परमेव ब्रह्मेति विज्ञातम्‌, सर्वेषां भूतानां तस्य 
पादत्वेन व्यपदेशात्‌ | एवं ure निश्चिते कौक्षेयज्योतिषः 
तदात्मकत्वानुसन्धानं फलायोपदिश्यत इति ज्ञायते । 

सूत्रार्थस्तु - ज्योतिश्शब्दनिर्दिष्टं परं ब्रह्म, अस्य ज्योतिषः 
पूर्ववाक्ये सर्वभूतचरणत्वाभिधानात्‌ | सर्वभूतचरणत्वञ्च परस्यैव 
ब्रह्मण उपपद्यते ॥१५॥ 
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The light is Brahman, on account of the 
mention of the quarters. (1-1-25) 


In the Chandogya Upanishad, there is a statement as 
follows:- 


‘Now that light which shines above this heaven, higher 
than everything in the highest world beyond which there are 
no other worlds, that is the same light that is within the 
man’ (Ch.Up.3-13-7). Is the one that is signified by the term 
'jyothi' here, as characterised by infinite brilliance, associated 
with the cause of the universe, the well-known light of the 
Sun or the Supreme Brahman? This is the doubt. 


The prima facie view is that is the well-known light of 
the Sun. Why? Because it is known that it is the same as 
the well - known gastric fire by the statement ‘this is the 
same light which is within man’ - and also, as no unique 
characteristic of Supreme Brahman, different from that 
light'is seen in this statement. But, the conclusión that is 
arrived at, is as follows:- Here, by the term ‘Jyoti’, which is 
characterised by infinite effulgence, is Supreme Brahman 
alone, which is different from the well-known light of the 
Sun. Why? It is said in an earlier passage that "all living 
beings are a quarter of that. "Three immortal quarters of 
this, are in the celestial 'Dyuloka"(Ch.Up.3-12-6). The 
thing referred to in this passage as existing in heaven, as 
Brahman of four quarters is verily described in the passage 
under consideration. ‘Now that light which shines above 
the heaven' etc., and it is known that it is Supreme 
Brahman; because, all living beings are described as a 
quarter of foot of that entity, when it is thus decided that it 
is Supreme Brahman, it is known that the meditation upon 
the gastric fire, as having that Supreme Brahman as its 
innerself, is taught, as the result of this realisation. 
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The meaning of the sutra, is as follows:- 


That which is signified by the term ‘Jyoti’ or light, is 
Supreme Brahman. Because, it is mentioned in an earlier 
passage that all living beings are a quarter or foot of this 
light. The fact of all beings being a pada or quarter, 
becomes compatible only with Supreme Brahman. 


छन्दोभिधानान्नेति चेन्न ; तथा चेतोर्पणनिगमात्‌ तथा हि 
दर्शनम्‌ (1-1-26) 


“गायत्री वा इदं सर्वम्‌? इति गायत्र्याख्यच्छन्दसः प्रकृतत्वात्‌ 
सर्वभूतपादत्वेन गायत्र्या एवाभिधानान्न ब्रह्मेति चेत्‌ - नैतत्‌ । 
तथा चेतोर्पणनिगमात्‌ । गायत्री यथा भवति, तथा ब्रह्मणि 
चेतोर्पणोपदेशात्‌ गायत्रीसादृश्यं चतुष्पात्त्वं ब्रह्मण्यनुसन्धेयमित्यु 
पदिश्यते गायत्र्याः सर्वात्मकत्वानुपपत्तेरित्यर्थः । तथा हिदर्शनम्‌। 
तथा अन्यत्रापि अच्छन्दस एव सादृश्यात्‌ छन्दश्शब्देनाभिधानं 
दृश्यते - ते वा एते पञ्चान्ये पञ्चान्ये दश संपद्यन्ते इत्यारभ्य सैषा 
विराडन्नात्‌ इति ॥२६॥ 

If it is objected that Brahman is not signified 
by the statement, on account of the ‘Gayatri meter 
being denoted, we say it is not so, because it is 


declared that one should meditate with the mind ` 
upon Brahman in the form of Gayatri. (1-1-26) 


* [fit is argued that there is only the mention of the 
Gayatri Chandas as having all entities as its quarters or 
padas by the statement - ‘the Gayatri is indeed everything’; 
(Ch.Up.3-12-1) we say it is not so. The text declares the 
application of the idea of Gayatri by the mind to Brahman. 
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As Gayatri has four padas, similarly in Brahman also, one 
should have the idea of four quarters in his mind. It is 
taught that the likeness of Gayatri is in respect of having 
four quarters and Brahman is to be meditated as similar to 
Gayatri only in this aspect. Because there is incompatibility 
of Gayatri being the self of all, it is seen thus. Even 
elsewhere there is likeness only in respect of meter. It is 
seen that it is called by the name 'chandas' as in the case of 
‘these five (vayu and others) and those five (Prana and 
others) become ten and are thus ‘virat.’ This is what is 
virat" and virat is food. (Ch.Up. 4-3-8). 


भूतादिपादव्यपदेशोपपत्तेश्रैवम्‌ (1-1-27) 


भूतपृथिवीशरीरहृदयानि निर्दिश्य, सैषा चतुषदा इति भूतादीनां 
पादत्वव्यपदेशश्च ब्रह्माण्येवोपपद्यत इति aia 
गायत्रीशब्दनिर्दिष्टमिति गम्यते ॥२७॥ 


And also because it is only like this that the 
designation of the beings and others, being the pada 
or foot becomes rcasonable.(1-1-27) 

Describing that Gayatri nas four feet or quarters as 
the beings, earth, the body and the heart by the statement 
that "Gayatri has four feet", (Ch.Up. 3-12-5) it is 
understood that the fact of these beings and others 
becoming the quarters becomes compatible only in 
Brahman. So, it is decided that Brahman alone is declared 
by the term "Gayatri". 


उपदेशभेदान्नेति चेन्नोभयस्मिन्नप्यविरोधात्‌ 
(1-1-28) 
““पादेऽस्य सर्वा भूतानि त्रिपादस्यामृतं दिवि’? इति 
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पूर्ववाक्योदितं परं ब्रह्मैवास्तु | तथापि “अथ यदतः परो दिवो 
ज्योतिः इति द्युसम्बन्धमात्रेण नेह तत्‌ प्रत्यभिज्ञायते, तत्र चात्र च 
उपदेशप्रकारभेदात्‌ | तत्र हि दिवि इति द्यौः सप्तम्या निर्दिश्यते। 
इहं च, “दिवः परो ज्योति: इति पञ्चम्या । ततो न 
प्रतिसन्धानमिति चेन्न - उभयस्मिन्नपि व्यपदेशे 
उपरिस्थितिरूपार्थेक्येन प्रतिसंधानाविरोधात्‌ । तथा वृक्षाग्रे श्येनः, 
बृक्षाग्रात्परतः शयेनः इति ॥२८॥ 


If it is argued that Brahman is not recognised 
on account of the difference in instruction, we Say 
it is not so. Because, there is no contradiction even 
in these two kinds of instructions. (1-1-28) 


Let what is described in the previous passage as "all 
living beings are a quarter of that; three immortal quarters 
of this are in the celestial Dyuloka" (Ch. Up. 3-12-6), be 
Supreme Brahman. But yet, it is not recognised in what is 
described as "that light which shines above the heaven" 
(Ch.Up.3-13-7) as Supreme Brahman, by mere 
relationship with heaven. Because, there is difference and 
discrepancy in what is taught in the former text and the 
latter text. So the mode of instruction differs. There, 
"Dvuloka" is pointed out as "divi" in the locative case. In 
the latter text, it is narrated by the oblative case as "the 
hight above heaven". Therefore, there is. no recognition of 
athe same truth. If it is argued like this, we say it is not so. 
Because, there is no contradiction in understanding in both 
these kinds of declaration as there is unity of sense of being. 
above, as in the case of the illustration - the hawk on the 
top of the tree, and the hawk above the top of the tree. 
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इन्द्रप्राणाधिकरणम्‌ 
प्राणस्तथाऽनुगमात्‌ (1-1-29) 


कौषीतकिब्राह्मण प्रतर्दनविद्यायाम्‌, “त्वमेव मे वरं वृणीष्व 
यं त्वं मनुष्याय हिततमं मन्यसे? इतिप्रतर्द नेनोक्त इन्द्रः, “प्राणोऽस्मि 
प्रज्ञात्मा तं मामायुरमृतमित्युपास्स्व' इत्याह | अत्र 
'हिततमोपासनकर्मतया निर्दिष्ट इन्द्रप्राणशब्दाभिधेयः किं जीवः ? 
उत परमात्मेति संशयः । जीव इति पूर्वः पक्षः । कुतः ? इन्द्रशब्दस्य 
जीवविशेषे प्रसिद्धेः, प्राणशब्दस्यापि तत्समानाधिकरणस्य स 
एवार्थं इति, 'तन्मामायुरमृतमित्युपास्स्व'’' इति 
'तस्यैचोपास्यत्वोपदेशात्‌ इति । राद्धान्तस्तु - इन्द्रप्राणशब्दनि दिष्टं 
जीवादर्थान्तरभूतं परं ब्रह्म, “a एष प्राण एव 
प्रज्ञात्माऽऽनन्दो ऽजरो ऽमृवः › › इतीन्द्रप्राणशब्दनिर्दिष्टस्यैव 
जीवेष्वसंभावितानन्दत्वा जरत्वामृतत्वादिश्रवणात्‌ । सूत्रार्थस्तु - 
उपास्यतयोपदिष्टम्‌ इन्द्रप्राणशब्दाभिधेयं परं ब्रह्म । तथेति 
प्रकारवचनः | परब्रह्मप्रकारभूतेष्वस्यानुगमात्‌ 1123 Il 


Prana is Brahman because there is connection 
(of the characteristics of Brahman to it).(1-1-29) 


In the Pratardana Vidya, in the Kaushitaki Brahmana, 
we have a passage as follows:- 


"Indra says to Pratardana, who said "you alone choose 
a boon for me, a boon which you consider most beneficial 
to man", "I am Prana, the intelligent self (prajnatma). 
Meditate upon me of such nature as life and immortality" 
(Kau.Up. 3-1; 3-2). Is this entity designated by the term 
"Indra Prana" - prescribed here as the object of meditation 
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which is most beneficial, the jivatman or Paramatman ? A 
doubt arises here like this. The prima facie view is that it is 
the jivatman. Why ? Because, the term Indra is well-known 
as denoting a particular individual self. Even the term prana 
which is in co-ordination with Indra, has the same sense. 
Because, here there is the instruction that he alone is the 
object of meditation as prescribed in the statement - 
"Meditate upon me of such nature as life and immortality’. 


But, the sidhanta is as follows : 


The Being denoted by the term Indra Prana, that is 
taught as the object of meditation, is Supreme Brahman. 
The term 'tatha' signifies the 'prakara’ or characteristics. 
As there is connection of bliss and others that are the 
attributes of Supreme Brahman, to this being viz. Indra 
Prana, Indra Prana is Supreme Brahman. 


न वक्तुरात्मोपदेशादिति चेदध्यात्मसंबन्धभूमा ह्यस्मिन्‌ 
(1-1-30) 

नायमुपास्यः परमात्मा - “मामेव विजानीहि’? , “तं 
मामायुरमृतमित्युपास्स्व'? इति प्रज्ञातजीवभावस्येन्द्रस्य वक्तुः 
स्वात्मन उपास्यत्वोपदेशात्‌ । उपक्रमे जीवभावनिश्चये सति 
उपसंहारस्य तदनुगुणतया नेयत्वादिति चेन्न अध्यात्मसम्बन्धभूमा 
हास्मिन्‌ - आत्मनि संबन्धः अध्यात्मसंबन्धः ; तस्य बहुत्वम्‌ | 
जीवादर्थान्तरभूतात्मासाधारणधर्मसम्बन्धबहुत्वमस्मिन्‌ प्रकरणे 
उपक्रमप्रभृति आ उपसंहारादुपलभ्यते | उपक्रमे तावत्‌, “यं त्वं 
मनुष्याय हिततमं मन्यसे इति ह्यानेनो च्यमानमुपासनं 
परमात्मोपासनमेव, तस्यैव हिततमत्वात्‌ | तथा, `एष एव साधु 
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कर्म कारयति? इत्यादिसाध्वसाधुकर्मणो: कारयितृत्वं परमात्मन 
एव धर्म: | तथा, तद्‌ यथा रथस्यारेषु नेमिरर्पिता नाभावरा 
अर्पिताः”? , इति सर्वाधारत्वञ्च तस्यैव धर्मः, आनन्दादयश्च, `एष 
लोकाधिपतिरेष सर्वेश:'' इति च । हीति हेतौ अतः परं 
ब्रह्मैवायमित्यर्थः 113011 


परमात्मैवोयास्यश्चेत्‌ - कथमिन्द्रः, ` “मामुपास्स्व’? 
इत्युपदिदेश - इत्यत आह 


If it is said that the term "prana" does not 
denote Brahman on account of the speaker (Indra) 
denoting himself (to be meditated upon), we say it 
is not so, because the multitude of connections with 
Paramatman become compatible only if the speaker 
is viewed as Paramatman. (1-1-30) 


The object of meditation here is not Paramatman 
because the speaker, Indra, whose jivahood is well-known 
enjoins upon Pratardana to meditate upon himself as "know 
me alone"(Kau.Up. 3-1), "meditate upon me as life, as 
immortality" (Kau.Up.3-2). When it is ascertained that it 
is the jivatman that is referred here in the initial part of 
this section, the concluding part also should be interpreted 
according to that alone. If it is argued like this, we say it is 
not so, because there is multitude of references related to 
Paramatman. Adhyatma sambandha means references 
related to the Paramatman. "Bhooma" of that means 
plentitude of that. In this context, beginning with the initial 
Passage upto the concluding part, multitude of references 
related to the unique attributes of Paramatman who is 
different from the jivatman, are obtained. In the initial 
passage, Pratardana asks Indra to grant him a boon with 
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the words "that which you consider most beneficial to men" 
(Kau.Up.3-1) and the meditation that is enjoined by him 
accordingly is certainly meditation upon Paramatman alone, 
as that alone is most beneficial. The fact of causing the 
performance of good deeds or evil deeds is decidedly the 
characteristic of Paramatman. The fact of "sarvadharatva" 
or being the support of all other entities as mentioned in 
the passage 'for, in the case of chariot, the circumference of 
the wheel is supported by the spokes, and as the spokes 
are supported by the nave, even in the same way, the 
clemental objects are supported by the intelligent selves 
and in turn, the intelligent selves are supported by prana" 
(Supreme Paramatman) (Kau.Up. 3-9). Even so Bliss & 
others are the dharmas of Paramatman. The sruti declares 
"He is the Lord of all the worlds. The Master of all” 
(Kau.Up.3-9). The indeclinable 'hi' is indicating the reason. 
Therefore, the meaning is that Indra Prana is Supreme 
Brahman alone. 


If Paramatman alone is the object of meditation, how 
is it that Indra enjoins "meditate upon me"? To this 
question, the Sutrakara gives the answer as follows :- 


magen तूपदेशो वामदेववत्‌ । (1-1-31) 


इन्द्रस्य जीवस्यैव सतः स्वात्मत्वेनोपास्य भूतपरमात्मोप 
देशोऽयं शास्त्रदृष्ट्या | अन्तः प्रविष्टः शास्ता जनानां सर्वात्मा’”, 
“ 'तत्त्वमसि’? , य आत्मनि तिष्टन्नात्मनोऽन्तरो यमात्मा न वेद 
यस्यात्मा शरीरं य आत्मानमन्तरो यमयति स त 
आत्मा$न्तर्याम्यमृत:'', * एष सर्वभूतान्तरात्मा अपहतपाप्मा दिव्यो 
दैष एको नारायण: ' इत्यादीनि हि शास्त्राणि परमात्मानं जीवात्मन 


आत्मत्तयोपदिदिशुः | अतो जीवात्मवाचिनः शब्दाः जीवात्मशरीरं 
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परमात्मानमेव वदन्तीति शास्त्रदृष्टार्थस्य तस्य, ‘मामेव 
विजानीहि’? , “माम्‌ .... उपास्स्व’? इति स्वात्मशब्देन 
परमात्मोपदेशो न विरुध्यते | यथा वामदेवः शास्त्रदृष्ट्या 
स्वात्मशरीरकं परमात्मानं पश्यन्‌, अहमिति परमात्मानमवोचत्‌, 
““तद्धैतत्‌ पश्यन्‌ ऋषिर्वामदेवः प्रतिपेदे, अहं मनुरभवं सूर्यश्राहं 
कक्षीवातृषिरस्मि विप्र'' इति ॥३१॥ 


The instruction given by Indra that he alone is 
to be meditated is given through insight gained 
from Shastra or the scriptures, as in the case of 
Vamadeva.(1-1-31) 


The instruction given by Indra, the individual soul, to 
meditate upon Paramatman, the object of meditation, as 
the internal self of his self is given through insight gained 
form the shastra or scripture. The scriptural statements 
such as 'the self of all, the ruler of all has entered within all 
entities’ (Tai. Ara 3-21), "that thou art" (Ch. Up. 6-8-7), 
"He who resides in the Atman, who is within the Atman, 
whom the atman does not know, for whom the atman is 
the body, who mules over the atman from within, he is your 
self, the internal ruler, immortal, (Bri. Up. 3-7-22), "this 
internal ruler of all entities, who is opposed to all that is 
defiling, the resplendent Lord, the one Narayana” (Subala- 
7) and others, have taught that Paramatman is the internal 
self of the jivatman. So, terms that denote the jivatman 
signify paramatman alonc having the jivatman as His body. 
The instruction that Indra gave as "know me alone", 
"meditate upon me alone" is not opposed as he is teaching 
meditation upon Paramatman alone by the term "myself", 
"me alone", as they extend in connotation upto Paramatman 
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according to the insight of the shastras. As Vamadeva 

realised through the insight of the shastras. Paramatman 

having his self as His body and signified Paramatman by 

the term "aham" in the statement "Seeing this the Rishi 

Vamadeva understood, I am Manu, I am Surya, I am Rishi 

Kakshivan and a Vipra (Br. Up. 1.4.10)". 
जीवमुख्यप्राणलिङ्गान्नेति 

चेन्नोपासात्रैविध्यादाश्रितत्वादिह तद्योगात्‌ । 
(1-1-32) 


“त्रिशीर्षाणं त्वाष्ट्रमहनम्‌ | अरुन्मुखान्‌ यतीन्‌ सालावृकेभ्यः 
प्रायच्छम्‌”, “यावदस्मिन्‌ शरीरे प्राणो वसति तावदायुः”? इति 
जीवमुख्यप्राणलिङ्गात्‌ नाध्यात्मसंबन्धभूम्ना परमात्मत्वनिश्चय इति 
चेन्न; परमात्मन एव स्वाकारेण, जीवशरीरकत्वेन, प्राणशरीरकत्वेन 
चोपासात्रैविध्याद्धेतोः तत्तच्छब्देनाभिधानमिति निश्चीयते | 
अन्यत्रापि ब्रह्मोपासना त्रैविध्यस्याश्रितत्वात्‌ - “सत्यं ज्ञानमनन्तं 
ब्रह्म”, “आनन्दो war’ इति स्वाकारेणोपास्यत्वम्‌; ˆ सच्च 
त्यच्चाभवत्‌'' इत्यादिना भोक्तृशरीरकत्वेन भोग्यशरीरकत्वेन च। 
इह प्रतर्दनविद्यायामपि तस्य त्रैविध्यस्य संभवात्‌ |» अतः 
इनद्रप्राणशब्दनि दिष्टः परमात्मा ॥३२॥ 


If it is argued that the multitude of connection 
with Paramatman, does not happen, as there are 
characteristic marks of the jivatman and the vital 
airs, we say it is not so, because of the fact that 
meditation is threefold. Such kind of threefoldness 
of meditation is resorted to by other scriptural texts 
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also, and the threefoldness of meditation is also 
appropriate.(1-1-32) 


If it is objected that Indra Prana does not relate to 
Paramatman on account of the multitude of relation to 
Paramatman on account of the fact that there are 
characteristic marks of the individual selves and vital airs, 
as evidenced in the statements found here, such as "I killed 
the three-headed son of Tvashtra", "I gave up the sanyasins 
that were averse to Vedanta to the wild wolves"(Kau. Up. 
3-1), "life is only so long as the prana dwells in this body" 
(Kau. Up.3-2), we say it is not so - because, of the reason 
that meditation upon Paramatman is threefold. It may be 
directly on paramatman in his own form or it may be as 
possessing the jivatman as His body; or it may be in the 
form of having Prana or vital airs as His body. On account 
of this reason, it is determined that Paramatman is called 
by the respective terms. Even elsewhere, the threefoldness, 
of meditation upon Brahman is resorted to. Passages such 
as "satyam, jnanam, anantam Brahma" (Tai.Up. 2-1), 
"Anando Brahma" (Tai.Up. 2-6), ordain meditation upon 
Brahman in its own form. In the passage "He became 'sat’ 
and 'tyat' (Tai.Up.2-6)", the meditation upon Brahman 
having the individual soul or the enjoyer as His body and 
the non-sentient matter, the object of enjoyment as His 
body, is prescribed. Even here, in the "Pratardana Vidya", 
the threefoldness of meditation is possible. Therefore, the 
being designated by the term Indra Prana is Paramatman 
himself. 


इति श्रीभगवद्रामानुजविरचिते वेदान्तदीपे प्रथमाध्यायस्य 
प्रथम: पादः 
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अथ प्रथमाध्यायस्य द्वितीय: पादः 


सर्वत्र प्रसिद्ध्यधिकरणम्‌ 
सर्वत्र प्रसिद्धोपदेशात्‌ (1-2-1) 


छान्दोग्ये श्रूयते, ` सर्वं खल्विदं ब्रह्म तज्जलानिति शान्त 
उपासीत । अथ खलु क्रतुमयोऽयं पुरुषः यथाक्रतुरस्मिन्‌ लोके 
पुरुषो भवति, तथेतः प्रेत्य भवति । स क्रतुं कुर्वीत मनोमयः 
प्राणशरीरः”? इति । अत्र ' सर्व खल्विदं aa’ इति सर्वात्मकत्वेन 
निर्दिष्टं ब्रह्म किं प्रत्यगात्मा, उत परमात्मेति संशयः । 


प्रत्यगात्मेति पूर्वः पक्षः । सर्वत्र तादात्म्योपदेशो हि 
तस्यैवो पपद्यते | परस्य तु ब्रह्मणः सक लहेयप्रत्यनीक 
कल्याणैकतानस्य समस्तहेयाकरसर्वतादात्म्यं विरोधादेव न 
संभवति। प्रत्यगात्मनो हि कर्मनिमित्तो ब्रह्मादिस्तम्बपर्यन्तसर्वभाव 
उपपद्यते । सृष्ट्यादिहेतुत्वञ्च तत्तत्कर्म निमित्तत्वेन 
सृष्ट्यादेरूपपद्यते। ब्रह्मशब्दोऽपि बृहत्त्वगुणयोगेन, “ “तस्मादेतद्‌ 
ब्रह्म नाम रूपमन्नः्च जायते' ' इतिवत्‌ तत्रैव वर्तते | 


राद्धान्तस्तु - तज्जलान्‌ इति सर्वं खल्विद ब्रह्म ' इति 
तजन्मस्थितिलयहेतुकं तदात्मकत्वं प्रसिद्धवन्निर्दिश्यमानं परस्यैव 
ब्रह्मण उपपद्यते | परस्माद्‌ ब्रह्मण एव हि जगज्जन्मस्थितिलयाः 
प्रसिद्धाः - ''सोऽकामयत ag स्यां प्रजायेयेति'', `इदं 
सर्वमसृजत' इत्यादिषु | तथा सर्वात्मकत्वञ्च जन्मादिहेतुकं परस्यैव 
ग्रह्मणः प्रसिद्धम्‌ - “सन्मूलाः सोम्येमाः सर्वाः प्रजाः सदायतनाः 
सत्प्रतिष्ठाः; एऐतदात्म्यमिदं सर्वम्‌”? इति । हेयप्रत्यनीक 
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कल्याणैकतानात्मनश्च परस्य हेयाकरसर्वभूतात्मत्वमविरुद्धम्‌ ; 
“a: पृथिव्यां तिष्ठन्‌ ... यस्य पृथिवी शरीरम्‌, य आत्मनि तिष्ठन्‌ 
यस्यात्मा शरीरम्‌, स त आत्माऽन्तर्याम्यमृतः'' इत्यादिना 
शरीरात्मभावेन सर्वात्मत्वोपपादनात्‌ शरीरात्मनोश्च 
स्वभावव्यवस्थानात्‌ | सर्व ब्रह्मेति सामानाधिकरण्यनिर्देशश्च 
सर्वशब्दस्य सर्वशरीरके ब्रह्मण्येव प्रवृत्तेरुपपद्यते | शरीरवाची fe 
शब्दः शरीरिण्यात्मन्येव पर्यवस्यति देवमनुष्यादिशब्दवत्‌ | 
सूत्रार्थस्तु - सर्वत्र - सर्वं खल्विदं ब्रह्म’? इति निर्दिष्टे वस्तुनि 
सर्वशब्दवाच्ये सामानाधिकरण्येन तदात्मतया निर्दिष्टं परं sila i 
कुतः ? प्रसिद्धोपदेशात्‌, “तज्जलान्‌ इति सर्वमिदं ब्रह्म खलु 
इति प्रसिद्धवत्‌ तस्योपदेशात्‌ सर्वात्मकत्वोपदेशाच्च | तदेव हि 
जगज्जन्मस्थितिलयहेतुत्वेन वेदान्तेषु प्रसिद्धम्‌ ॥१॥ 


In the text "Sarvam Khalvidam Brahma", the term 
"Brahma" signifies Paramatman, because everywhere it 
is taught as well-known as the cause of origination, 
sustenance and destruction of the universe. (1-2-1) 


In the Chandogya Upanishad, we come across a 
statement as follows :- 


"All this is verily Brahman, as it is born of it, living in 
it, and merges in it. Thus, one should meditate upon it, 
being calm. The purusha is characterised by meditation. As 
one meditates upon Brahman here in this world, so he 
becomes after departing from this world." "So, purusha 
should meditate upon Brahman. Brahman is known by the 
pure mind. He has prana as his body, etc." (Ch. Up. 3.14.1 
& 2). Here a doubt arises as follows :- 


1-2-1 First Chapter B 


Is Brahman which is denoted as being the self of all 
(in the statement "All this is Brahman") the individual self 
or the Supreme Self ? 


The prima facie view is that he is the individual self. 
‘The instruction that he is one with everything, everywhere, 
is appropriate only in the case of the individual self. For 
the Supreme Brahman, that is opposed to all that is 
defiling, and that is characterised by all auspicious qualities, 
the identity with all that is the source of all "detestable" 
objects, does not happen, as it is contradictory to its nature. 
The individual self, on the other hand, can become 
everything, beginning with the four-faced-Brahma upto the 
smallest worm on account of his karma. The cause of 
creation & others, becomes compatible in respect of jiva 
on account of the creation & others happening on account 
of the respective karma. The term Brahma also indicates 
the jivatman alone on account of the relationship of the 
quality of being vast, as stated in the statement, "From that, 
this matter, name, form & others, emerge". (Mu.Up. 1-1- 
9); Therefore, the term Brahma signifies the jivatman 
alone. 


The conclusion is as follows :- 


Brahman is described here as the cause of the creation, 
sustenance & destruction of the universe by the text - "all 
this is verily Brahman, because it is born of that, living in 
it and withdrawn into it." Here, the fact of Brahman being 
the self of all, is also prominently denoted. This will be 
appropriate only in the case of the Supreme Brahman. It is 
very well-known that the origination of this universe, the 
sustenance of it and the destruction of it, happen only from 
Brahman, as evidenced in the texts - 
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- "He willed, may I become many, may I be born 
(Tai.Up. 2-6) 


- “He created all this" (Tai.Up. 2-6) 


Similarly, the fact of being the self of all other entities 
and the cause of creation & others, are well-known only as 
related to Paramatman, as known from the text - 'all these 
things, my dear, are having "sat" alone, as their cause’. All 
these beings are living in "sat" and all these beings are 
withdrawn into "Sat" (Ch.Up. 6-8-4). ‘All this is having 
"Sat" as its atman' (Ch.Up. 6-8-7). For the Supreme 
Brahman, who is opposed to all that is defiling and who is 
of the one nature of being ever auspicious to be the self of 
all entities that are the source of imperfection & defilement, 
is not contradicting His nature, as the fact of being the 
internal self of all other entities has been denoted through 
the body-soul relationship, as expounded in the texts - ‘He 
who resides in the earth, for whom earth is body; He who 
resides in the atman, for whom the atman is body, He alone 
is your internal self, the immortal’ (Br.Up. 3-7-7, 3-7-26 
Ma) & others - because the characteristics & nature of the 
body & atman are well determined. The statement of 
concommitant co-ordiantion as "all this is Brahman" is 
appropriate in the case of Brahman who is to be denoted 
by the term "sarva", having all other entities as his body. 
All terms signifying the body culminate in signifying the 
atman alone, just as the terms like god, man & others. 


The meaning of the sutra is as follows :- 


In the statement “all this is verily Brahman", the being 
that is denoted by the term "sarva" is Supreme Brahman 
alone, that is signified as the self by concommitant co- 
ordination. Why ? On account of the declaration which is 
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well-known, that has been taught as very well-known as - 
'all this is verily born of it, living in it and withdrawn into 
it; and also on account of the teaching that it is the self of 
all ; that is verily well-known in the Upanishad as the cause 
of the origination, sustenance and destruction of the 
universe. 


विवक्षितगुणोपपत्तेश्च (1-2-2) 


मनोमयत्वादिका: सत्यसङ्कल्पमिश्रा विवक्षिता गुणा: 
परस्मिन्नेबोपपद्यन्ते t i 
The term Brahman here signifies Paramatman, 


because the qualities meant to be stated are possible 
only in Brahman. (1-2-2) 


The qualities that are attributed beginning with 
"manomayatva" and concluding with "satya-sankalpatva", or 
the fact of being grasped by the pure mind and the fact of 
having true -will - are possible only in Supreme-Brahman. 


अनुपपत्तेस्तु न शारीरः (1-2-3) 
एतेषां गुणानाम्‌ अनन्तदुःखमिश्र परिमितसुखलवभागिनि अज्ञे 
कर्मपरवशे शारीरे प्रत्यगात्मन्यनुपपत्तेश्चायं न शारीरः, अपि तु 
परमेव ब्रह्म ॥३॥ 


The Being signified by the term Brahman here 
is not the jivatman, because it does not become 
compatible. (1-2-3) 


As all these auspicious qualities are not compatible in 
the individual self, who is characterised by little happiness 
mixed with sorrow, who is ignorant and dominated by 
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Karma, he - who is signified by the term Brahman here - is 
not the individual self but is the Supreme Self. 


कर्मकर्तृव्यपदेशाच्च (1-2-4) 
““एतमित: प्रेत्याभिसंभवितास्मि’? इति प्राप्यतया उपास्यो 


निर्दिश्यते; प्राप्तृतया च जीव: | ततश्च जीवादन्यदेवेदं परं ब्रह्म ॥४॥। 


The term Brahma here does not signify the 
jivatman because there is a separate denotation of 
the object to be attained - (Karma) & the attainer 
(Karta). (1-2-4) 


The upanishadic text denotes "Brahman" as an object 
of meditation to be attained and the individual self as one 
who attains, in the text "departing from this body, 1 shall 
atrain Him" (Chandogya 3.14.4). Therefore also, the 
Supreme Brahman is different from the jivatman. 


शब्दविशेषात्‌ (1-2-5) 


“एष म आत्मा$न्तर्हदये'' इति शारीरः षष्ठ्या निर्दिष्टः, 
उपास्यः प्रथमया | अतश्च जीवादन्यः ॥५॥ 


The term Brahma does not signify jivatman 
here on account of the. particular signification of 
Paramatman. (1-2-5) 


In the text - "this is my atman who is within the heart" 
(Ch.Up. 3-14-3) - the individual self is signified in the 
genitive case and the Paramatman, the object of meditation 
is exhibited in the nominative case. Therefore also, the one 
that is signified by the term Brahman is different from the 
individual self. 
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स्मृतेश्च (1-2-6) 
““सर्वस्य चाहं हृदि संनिविष्टो मत्तः स्मृतिरज्ञानमपोहनं ws 
इति स्मृतेश्च | अतश्च जीवादन्य उपास्यः परमात्मा॥६॥ 


And on account of the authority of the smriti 
or secondary text, the one that is signified by the 
term Brahma is not the jivatman.(1-2-6) 


The smriti declares - "I dwell in the heart of all beings 
and from me comes memory, knowledge as well as their 
loss" (Bhagavad Gita 15.15). Therefore also, Paramatman, 
the object of meditation, is different from the jivatman. 


अर्भकौकस्त्वात्‌ तद्व्यपदेशाच्च नेति चेन्न 
निचाय्यत्वादेवं व्योमवच्च (1-2-7) 


"ws आत्माऽन्तईृदये'? इति अल्पस्थानत्वात्‌, ˆ अणीयान्‌ 
व्रीहेर्वा ware’ इत्यल्पत्वव्यपदेशाच्च न परं ब्रह्मेति चेत्न - 
निचाय्यत्वादेवम्‌ | एवमुपास्यत्वाद्धेतोरल्पायतनत्वव्यपदेशः; न 
स्वरूपाल्पत्वेन; “ज्यायान्‌ पृथिव्याः'' इत्यादिना 
सर्वस्माज्यायस्त्वोपदेशात्‌ | ज्यायसो ऽप्यस्य हृदयायतना 
यच्छेदेनाल्पत्वानुसन्धानमुपपद्यते | व्योमवत्‌ - यथा महतोऽपि 
स्योम्नः सूचीपथादिष्वल्पत्वानुसन्धानम्‌। चशब्दोऽवधारणे | 
सद्वदेवेत्यर्थः | स्वाभाविकं चास्य महत्त्वमत्राभिधीयत इत्यर्थः | 
'ज्यायान्‌ पृथिव्या ज्यायानन्तरिक्षातूज्यायान्‌ दिवो ज्यायानेभ्यो 
लोकेभ्यः? इति हानन्तरमेवोपदिश्यते ॥७॥ 


If it is argued that this text does not signify 
Brahman on account of the smallness of the abode, 
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and on account of the denotation of minuteness of 
the being meditated upon, we say it is not so 
because, Brahman has thus to be meditated upon 
and because in the same passage it is said that it is 
like ether. (1-2-7) 


As it is declared that He resides in a small abode in 
the statement - "This self of miné, within the heart" 
(Ch.Up. 3-14-3) - and as there is a denotation that he is 
very minute as mentioned in the text - "he is smaller in size 
than a corn, or a grain of wheat" (Ch.Up. 3-14-7) - the one 
who is denoted here is not Brahman. If it is said so, we say 
it is not so, because the Supreme Brahman is spoken of as 
such on account of its having to be meditated as such. The 
denotation of residing in a small abode and having a 
minute proportion is on account of that to be meditated 
upon as such; not on account of being minute in its essential 
nature, because there is a declaration as "He is, greater than 
the earth" (Ch.Up.3-14-3) & others. There is a declaration 
that he is greater than all other objects. Though He is 
great, it is reasonable to reflect upon Him as minute on 
account of the smallness of the abode of the heart just like 
ether. Though ether is vast & great, it is reflected upon as 
minute, as noticed in the hole of a needle. The term "cha" 
has the force of emphasis. "Even like that" is the meaning 
of that. The idea is, the natural greatness of this entity is 
denoted here. It is declared in a further text "He is greater 
than the earth, greater than sky, greater than the heavens 
and greater than all this world" (Ch.Up. 3-14-3) 


संभोगप्राप्तिरिति चेन्न वैशेष्यात्‌ (1-2-8) 
यदि उपासकशरीरे हृदयेऽयमपि ada; ततस्तद्ददेवास्यापि 
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शरीरप्रयुक्तसुखदुःखसंभोगप्रतिरिति चेन्न, हेतुवैशेष्यात्‌ । न हि 
शरीरान्तर्वर्तित्वमात्रमेब सुखदु:खोंपभोगहेतु:, अपि तु 
कर्मपरवशत्वम्‌, तत्तु अपहतपाप्मन: परमात्मनो न संभवति॥८॥ 


Should it be said that the experience of joy & 
sorrow, would happen to Paramatman also, we say 
it is not so, because there is difference between these 
two. (1-2-8) 


If the Paramatman also resides in the heart of the 
body of the individual self, then it follows that He will also 
he subjected to the experience of pleasure & pain resulting 
on account of the association with the body just like the 
jivatman. If it is argued thus, we say it is not so, because 
there is difference of reasons. Mere dwelling within the 
body is not verily the cause of experiencing joy & sorrow; 
but, it is on account of being dominated by karma. That, 
never happens to Paramatman, who is opposed to all that 
७ evil or sinful. i 


अत्रधिकरणम्‌ 
अत्ता चराचरग्रहणात्‌ (1-2-9) 


'कठवल्लीष्वाम्नायते, “यस्य ब्रह्म च क्षत्रं चोभे भवत ओदनः। 
पृत्युर्यस्योपसेचनं क इत्था वेद यत्र ws इति | 
अत्रौदनोपसेचनसूचितोऽत्ता किं जीवः, उत परमात्मेति संशयः | 
जीव इति पूर्वः पक्षः । कुतः? भोक्तृत्वस्य कर्मनिमित्तत्वात्‌, 
Wada तत्सम्भवात्‌ । राद्धान्तस्तु - सर्वोपसंहारे 
॥त्पूपसेचनमदनीयं चराचरात्मकं कृत्स्नं जगदिति तस्यैतस्यात्ता 
wuna । न चेदं कर्मनिमित्तं भोक्तृत्वम्‌, अपि तु जगत्सृष्टि 
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स्थितिलयलीलस्य परमात्मनो जगदुपसंहारित्वरूपं भोक्तृत्वम्‌ । 
सूत्रार्थः - ब्रहक्षत्रौदनस्यात्तापरमात्मा, ब्रह्मक्षत्रशब्देन चराचरस्य 
कृत्स्नस्य जगतो ग्रहणात्‌ । मृत्यूपसेचनो ह्योदनो न ब्रह्मक्षत्रमात्रम्‌, 
अपि तु तदुपलक्षितं चराचरात्मकं कृत्स्नं जगदेव॥९॥ 


The eater is Paramatman on account of the fact 
that the movable and the immovable are mentioned 
there as "food". (1-2-9) 


We read in the Katavalli as follows :- 


“Who can know as to how that Supreme Self is, to 
whom the Brahma and the Kshatra (the movables & the 
immovables) both become food and to whom death is 
curry" (Kata.Up. 2-25) 


Is the "eater" who is suggested by the words "food" & 
"Curry" jivatman or Paramatman ? This doubt arises here. 
The Prima facie view is that he is the jivatman alone. Why? 
The eating is on account of the karma and it is surely 
belonging to the individual self alone. 


The conclusion is as follows :- 


In the act of re-absorption of all entities in this world, 
death (or Mrityu) happens to be the curry, and the food 
that is eaten is the entire universe of the form of movables 
& immovables. So, the eater of this food is Paramatman. 
This eatership (or enjoyership) is not resulting on account 
of karma; but, it is the eating of the form of absorption of 
the entire universe by Paramatman, who sports in the act 
of creation, sustenance & destruction of the world. The 
meaning of the sutra is as follows :- 


The eater of the food of the form of Brahma & 
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Kshatra (movables & immovables) is Paramatman, as the 
two terms "brahma & kshatra" signify. the entire universe 
of the form of movables & immovables. The food that is 
eaten, suggested by having "mrityu" as curry, does not 
signify mere movables or immovables, but it signifies the 
entire universe itself indicated by the terms - movables & 
immovables. 


प्रकरणाच्च (1-2-10) 


“महान्तं विभुमात्मानं मत्वा धीरो न शोचति”? , “नायमात्मा 
प्रवचनेन लभ्यो न मेधया' इति परस्यैव हीदं प्रकरणम्‌ | अतश्चायं 
परमात्मा ॥१०॥ 


नन्वनन्तरम्‌, “ऋतं पिबन्तौ सुकृतस्य लोके गुहां प्रविष्टौ परमे 
परार्ध्ये? इति gat: कर्मफलादनश्रवणात्‌, परमात्मनश्च 
कर्मफलादनानन्वयात्‌, अन्तःकरणद्वितीयो जीव एव्र तत्रात्तेति 
प्रतीयते अतोऽत्रापि स एव जीवोऽत्ता भवितुमर्हतीत्याशङ्क्याह - 


And also on account of the context, it becomes 
determined that the eater is Paramatman. (1-2-10) 


As it is read in the Katopanishad that "meditating 
upon the Supreme Self possessing great powers, who is all 
pervasive, a wiseman does not come to grieve (Kata 2.22)", 
"this Supreme Self is not attainable either through thinking 
or by meditation or by much hearing (Kata 2.23)", this is 
verily the context of the Supreme Paramatman. Therefore, 
this "eater" is Paramatman. 


An objection may be raised like this :- 


In the Katopanishad, we read in the mantra - "the two, 
pvatman and paramatman viz. shade and light, that enjoy 
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the results of action in this very world of good deeds, and 
that have entered the cave in the most supreme excellent 
place" (Kata 3.1). Here, we read that both of them 
experience the results of karma; but, as there cannot be a 
relation to Paramatman, as regards the experience of the 
results of karma, it appears the jivatman alone - associated 
with the "antahkarana" or "buddhi" - is the eater. In the 
same way, here also, that jivatman alonc, should be taken 
as the eater. To this objection, the Sutrakara replies in the 
next sutra. 


गुहां प्रविष्टावात्मानौ हि तद्दर्शनात्‌ (1-2-11) 


गुहां प्रविष्टौ जीवात्मपरमात्मानौ | जीवद्वितीयः परमात्मैव 
तत्र प्रतीयत इत्यर्थः | स्वयमनश्नतोऽपि परमात्मनः, प्रयोजकतया 
पानेऽन्वयो विद्यते | जीवद्वितीयः परमात्मेति कथमवगम्यते ? 
तद्दर्शनात्‌ -तयोरेव हास्मिन्‌ प्रकरणे गुहाप्रवेशव्यपदेशो दृश्यते - 
“a दुर्दर्श गूढमनुप्रविष्टं गुहाहितं wets पुराणम्‌ । 
अध्यात्मयोगाधिगमेन देवं मत्वा धीरो हर्षशोकौ जहाति'' इति 
परमात्मनः, “`या प्राणेन संभवत्यदितिर्देवतामयी । गुहां प्रविश्य 
तिष्ठन्ती या भूतेभिर्व्याजायत”' इति जीवस्य । कर्मफलानि 
अत्तीत्यदितिः जीवः ॥११ 


The two that have entered into the cave, are the 
two atmans (jivatman & Paramatman) on account of 
this being seen. (1-2-11) 

The two that entered into the cave of the heart, are 
verily jivatman & Paramatman. The Paramatman alone, 
having jiva as a second entity is known there. Though 
Paramatman does not experience, He is related to it, as 
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one who causes that. How is it known that Paramatman 
alone, having jivatman as a second entity has entered into 
the cave of the heart ? It is seen like that in the sruti, which 
states as follows :- 


"A wiseman discards pleasure & sorrow, after realising 
the Supreme Self - difficult to be perceived, hidden in the 
cave of the heart - that has entered the heart and that is 
residing there, as the indwelling principle, through the 
realisation of one's own self through meditation" (Kata.Up. 
2-12). 


"That aditi (jivatman) who remains with the breath - 
possessing the many sense-organs - who is dwelling in the 
cave after entering it, and who is born contacted with the 
elements, is indeed that (having Paramatman as its own 
innerself) (Kata.Up. 4-7)". Aditi means jivatman, as he 
experiences the results of karma. 


विशेषणाच्च (1-2-12) 


अस्मिन्‌ प्रकरणे ह्यपक्रमप्रभृति उपसंहाराजीवपरमात्मानावेव 
उपास्यत्वोपासकत्व प्राप्यत्वप्राप्तृत्वादिभिः विशेष्येते, “महान्तं 
विभुमात्मानं मत्वा धीरो न शोचति, ` विज्ञानसारथिर्यस्तु मनः 
प्रग्रहवान्‌ नरः | सोऽध्वनः परमाप्नोति तद्विष्णोः परमं पदम्‌ 
इत्यादिषु | अतश्चात्ता परमात्मा ॥२१॥ 


On account of the distinctive qualities mentioned 
here (the jivatman and Paramatman are referred to 
in this context.) (1-2-12) 


In this section, from the beginning to the end, the 
Paramatman and the jivatman alone are represented as the 
object of meditation and the object of attainment, and as the 
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individual self, as meditating principle and the person that 
attains - "Meditating upon that great infinite self, the 
intelligent one does not grieve" (Kata.Up. 4.4); "He, who 
has sound intellect as his charioteer, and controlled mind as 
the bridle, reaches the end of the road, which is verily that 
supreme abode of Vishnu” (Kata.Up. 3-9). These and other 
texts refer to the meditating individual soul and the object of 
meditation clearly. On account of this reason also, the eater 
referred to above is Paramatman alone. 


अन्तराधिकरणम्‌ 
अन्तर उपपत्ते: (1-2-13) 

छान्दोग्ये, य एषोऽक्षिणि पुरुषो दृश्यते, एष आत्मेतिहोबाच 
एतदमृतमभयमेतद्ब्रह्म' इति अत्र अक्ष्याधारः पुरुषः कि 
प्रतिबिम्बात्मा जीवदेवता विशेषान्यतमः , उत परमात्मेति संशयः। 
एष्बन्यतमः इति पूर्वः पक्षः। कुतः ? य एष दृश्यते इति 
प्रसिद्धवत्साक्षात्कारनिर्देशात्‌ । 

राद्धान्तस्तु - परमात्मैवायं अक्ष्याधारः पुरुषः, 
अक्षिपुरुषसम्बन्धितया श्रूयमाणा हि निरुपाधिकात्मत्वाभयत्व 
ब्रह्मत्व संयद्वामत्वादयः परमात्मन्येबोपपद्यन्ते । प्रसिद्धवन्निदेशश्च, 
“यश्चक्षुषि RAET इत्यादिश्ुत्यन्तर प्रसिद्धेरुपपद्यते | साक्षात्कारश्च 
तदुपासननिष्ठानां योगिनाम्‌। सूत्रार्थस्तु - अक्ष्यन्तरः परमात्मा, 
संयद्वामत्वादीनां गुणानामत्रैवोपपत्तेः 1123 1 


The person, who is within the eye is Paramatman 
on account of the fact that the attributes mentioned 
there, are compatible to Him. (1-2-13) 


1-2-14 First Chapter 85 


In the Chandogya, there is the following statement: 


"He said thus - this Purusha seen inside the eye is the 
Atman. He is immortal, the fearless and infinitely great 
(Ch.Up. 4.15.1)". 


The doubt arises here, whether the person that is 
spoken of as the support of the cye, is one of these - the 
reflected self, the jivatman, or a particular deity presiding 
over the eye or Paramatman ? The prima facie view is that 
- one of these three, and not Paramatman. Why ? Because, 
it is declared as something well-known as a person that is 
seen. The conclusion is that, the person, who is the support 
of the eye - or seen within the eye - is Paramatman only, 
because the attributes that are mentioned in the text about 
the person seen within the eye, such as unconditional or 
natural selfhood, immortality, fearlessness, greatness, 
samyadvamatva (or all desirable objects sought by all, are 
in Him) and others become compatible only in respect of 
Paramatman. The declaration that is made, as well-known 
in the text - "seen within the eye", is also compatible, as it is 
well-known from other scriptural texts such as "He, who is 
residing in the eye, etc. (Br.Up. 3-7-18)". Perceiving Him 
directly on the other hand, happens to yogins who are 
steadfast in their meditation. The meaning of this sutra is - 
the one who is within the eye is Paramatman on account of 
the suitability of the attributes - samyadvamatva & others, 
only in respect of Paramatman. 


स्थानादिव्यपदेशाच्च (1-2-14) 


स्थानं - स्थितिः । परमात्मन एव, ` यश्चक्षुषि तिष्ठन्‌” इत्यादौ 
चक्षुषि स्थितिनियमनादीनां व्यपदेशाच्चायं परमात्मा॥१४॥ 
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Also, on account of the statement as to abode & so 
on, the person seen in the cye is Paramatman. (1-2-14) 

"Sthanam" means abiding in. That happens to 
Paramatman alone ; on account of the declaration such as 
"He, who resides in the eye” (Br. Up. 3-7-18) and others, that 
ordain residing in the eye, and controlling from within and 
others, this person in the eye is Paramatman. 


सुखविशिष्टाभिधानादेव च (1-2-15) 


“प्राणो ब्रह्म क॑ ब्रह्मखं ब्रह्म इति सुखविशिष्टतया प्रकृतस्य 
परस्यैव ब्रह्मणोऽक्ष्याधारतया उपास्यत्वाभिधानाच्चायं परमात्मा। 
एवकारोऽस्यैव हेतोर्नैरपेक्ष्यावगमाय ॥१५॥ 


“प्राणो ब्रह्म कं ब्रह्म खं wa’ इत्यत्र सुखविशिष्टं परमेव 
ब्रह्माभिहितमिति कथमिदमवगम्यते ? यावता नामादिवत्‌ 
प्रतीकोपासनमेवेत्याशङ्क्याह'- 


And on account of the text referring to only one 
that is characterised by bliss, the person in the eye is 
Paramatman. (1-2-15) 


The Supreme Brahman alone that is narrated as 
characterised by "bliss" in the statement "Prana is Brahman; 
Happiness is Brahman; Ether is Brahman (Ch.Up. 4-10-5)", is 
enjoined to be meditated upon as residing in the eye, this person 
in the eye is Paramatman. The indeclinable "eva" makes it known 
well that this cause alone would establish this conclusion, without 
requiring any other proof. 

How could it be understood that Supreme Brahman 
alone characterised by "bliss" is ordained in the text - "Prana 
is Brahman, "Ka" is Brahman, "Kha" is Brahman"? So much 
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so, It is verily a "pratikopasana" or meditation upon a symbol 
just like meditation upon name and others. The sutrakara 
arising this doubt, clears it in the next sutra. 


अत एव चस ब्रह्म (1-2-16) 


यतस्तत्र भवभयभीतायोपकोसलाय ब्रह्मस्वरूपजिज्ञासवे, 
“कंच तु खं च न विजानामि'' इति पृच्छते, यद्वा ब कं तदेव 
खं यदेव खं तदेवकम्‌' इत्यन्योन्यव्यवच्छेदतकतया अपर्यिच्छिन्न 
सुखस्वरूप ब्रह्मेत्यभिधाय, “प्राणं च हास्मै तदाकाशं चोचुः” 
इत्युक्तम्‌। अत एव - खशब्दाभिधेयः स आकाशोऽपरिच्छिन्न 
सुखविशिष्टं परं ब्रह्मैव ॥१६॥ 

For that very reason, that ether is Brahman. (1-2-16) 


The "fires" declared that Brahman is of the nature of 
infinite bliss to "Upakosala", who was afraid of "samsara" 
and who was eager to enquire into the nature of Brahman 
and who questioned them 'I do not understand "ka" and "kha".' 
‘The fires declared that which is "ka" is the same as "kha". 
“That which is ‘kha’, is the same as 'kam’," and making a 
mutual distinction like this, they taught him "Prana and that 
alone as characterised by infinite akasa" (Ch.Up.4-10-5). 
Therefore, that akasa which is signified by the term "kha", 
characterised by infinite bliss, is Supreme Brahman alone. 


श्रुतोपनिषत्कगत्यभिधानाच्च (1-2-17) 


* श्रुतोपनिषत्कैः अधिगतपरब्रह्मयाथात्म्यैः ब्रह्मप्राप्तये या 
गतिरर्चिरादिकाऽधिगन्तव्यतयाऽवगताश्रुत्यन्तरे, तस्याश्चेहाक्षिपुरुषं 
श्रुववतोऽधिगन्तव्यतया, ' तेर्चिषमेवाभिसंभवन्ति'' इत्यादिना 
अभिधानादक्षिपुरुषः परमात्मा 112011 
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And on account of the statement of the "archiradi 
gati" of him who has heard the true nature of the 
Supreme self, this self in the eye is Paramatman. 
(1-2-17) 

Shrutopanishathkaihi - means those people who have 


acquired a knowledge of the true nature of the Supreme 
Brahman. 


The "archiradi gati" - which is the way to the attainment 
of Brahman - that is known from other scriptural texts - is 
stated in respect of a person who has heard of the self in the 
€ye, to be gained as evidenced in the text - "they go to the fire 
alone" (Ch.Up.4-15-5), and others. Therefore, this person 
within the eye, is Paramatman. 


अनवस्थितेरसंभवाच्च नेतरः (1-2-18) 


परमात्मन इतर: जीवादिकः । तस्याक्ष्णि नियमेनानवस्थितेः 
अमृतत्वसंयद्वामत्वादीनां चासंभवान्न सोऽक्ष्याधारः ॥१८॥ 


The person in the eye is not any other than 
Paramatman, on account of non-permanency of 
abiding and of impossibility. (1-2-18) 

' Any one other than Paramatman - such as the jivatman 
& others - cannot be the support of the eye because such a 
one cannot necessarily abide within the eye always, and also 
on account of the fact that unconditional immortality and 
other qualities like "samyadvamatva" and others, cannot 
possibly belong to them. So, the person within the eye, cannot 
be any one other than Paramatman. 


अन्तर्याम्यधिकरणम्‌ 
अन्तर्याम्यधिदैवाधिलोकादिषु तद्धर्मव्यपदेशात्‌ (1-2-19) 
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बृहदारण्यके, “यः पृथिव्यां तिष्ठन्‌ पृथिव्या अन्तरो यं पृथिवी 
न वेद यस्य पृथिवी शरीरं यः पृथिवीमन्तरो यमयति एष त 
आत्माऽन्तर्याम्यमृतः ' इत्यादिषु सर्वेषु पर्यायेषु श्रूयमाणोऽन्तर्यामी 
किं प्रत्यगात्मा ? उत परमात्मेति संशयः । प्रत्यगात्मेति पूर्वः पक्षः, 
वाक्यशेषे दरष्टा श्रोता मन्ता” इति द्रष्टत्वादिश्रुतेः, “नान्योऽतोऽस्ति 
द्रष्टा’ इति द्रषटून्तरनिषेधाच्च। राद्धान्तस्तु - पृथिव्याद्यात्म 
पर्यन्तसर्वतत्त्वानां सर्वैः तैरदुष्टेनैकेन नियमनं निरुपाधिका 
मृतत्वादिकश्च परमात्मन एव धर्म इत्यन्तर्यामी परमात्मा | 
द्रष्टृत्वादिश्च रूपादिसाक्षात्कारः | स च, पश्यत्यचक्षुः” 
इत्यादिना परमात्मनोऽप्यस्ति । 'नान्योऽतोऽस्ति द्रष्टा’ इति च 
जीवेनादृष्टान्तर्या मिद्रष्ट वत्‌ अन्तर्या मिणाप्यदृष्ट द्रष्ट न्तर 
निषेधपरः | 


सूत्रार्थः - अधिदैवाधिलो कादिपदचिह्लितेषु वाक्येषु 
श्रूयमाणो ऽन्तर्यामी परमात्मा, सर्वान्तरत्वसर्वाविदितत्व 
सर्वशरीरक त्वसर्वनियमनसर्वा त्मत्वादिपरमात्मधर्माणां 
व्यपदेशात्‌॥१९॥ 


The internal ruler referred to in the texts having 
the terms like "Adhi-daiva" and "Adhi-loka", is 
Paramatman alone, because the attributes of that 
Paramatman, are designated there. (1-2-19) 


In the Brahdaranyakopanishat, in statements such as - 
"He who dwells in the Prithvi, who is within Prithvi, whom 
Prithvi does not know, whose body is Prithvi, who controls 
Prithvi from within, He is your Atman, the inner ruler, the 
immortal" (Br. Up. 3-7-7) and others that follow successively, 
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an internal ruler is signified. The doubt there is, whether 
that internal ruler is the individual self or Paramatman ? 


: The prima facie view is that he is the jivatman; because, 
in the concluding part of the statement, it is heard that he is 
"a seer, a hearer, a thinker". It is stated that there is no other 
seer than him, in the statement - "there is no seer other than 
himself'(Br.Up.3-7-27). Therefore, the internal ruler is the 
individual self. 


The conclusion is as follows :- 


The internal controller is Paramatman alone, because 
the fact of being the one and non-second person ruling over 
all entities beginning with the Prithvi culminating in the 
jivatman, being unseen by all, and also the fact of 
unconditional immortality arc the attributes of Paramatman 
alone. The fact of seeing & others, means perception of form 
& others. That happens to Paramatman also. The text - He 
sees without eyes (Sve.Up. 3.19) - points out this fact. The 
meaning of the statement - "there is no seer other than 
himself” - is as follows:- 


Just as there is the seer, the antaryamin, who is not seen 
by the jivatman, there is no other scer unseen by even the 
antaryamin. 


The meaning of the sutra is as follows :- 


The one antaryamin who is heard in texts that are having 
the terms like adidaiva, adiloka & others, is the Paramatman, 
on account of the declaration of the attributes of Paramatman, 
such as being within all entities, being not known by all 
entities, having all entities as His body, controlling all entities 
other than himself, being the Self of all entities, having 
unconditional immortality & others. 
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न च स्मार्तमतद्धर्माभिलापाच्छारीरश्च (1-2-20) 


स्मार्त प्रधानम्‌, शारीरः प्रत्यगात्मा । स्मार्त च शारीरश्च 
नान्तर्यांमी, तयोरसंभावितोक्त धर्माभिलापात्‌ । यथा 
स्मार्तस्याचेतनस्यासंभाविततया नान्तर्यामित्वप्रसक्तिः, तथा 
प्रत्यगात्मनोऽपीत्यर्थः 11301 


The internal controller is not matter (that is 
assumed by Kapila Smriti) on account of the mention 
of qualities not belonging to that; nor even the 
individual self. (1-2-20) 

Smartam means pradhana or primordial matter. The 
sarira is the individual self. Matter or the individual soul is 
not the internal ruler as there is the declaration of attributes 
that can never possible happen to them. As there is no 
possibility of being the internal ruler for matter on account 
of its being non-sentient, even for the individual self, it is 
impossible. 


उभयेऽपि हि भेदेनैनमधीयते (1-2-21) 


उभये - काण्वाः माध्यन्दिना अपि, `यो विज्ञाने तिष्ठन्‌'', 
‘a आत्मनि तिष्ठन्‌? इति यतः प्रत्यगात्मनो भेदेन एनम्‌ - 
अन्तर्यामिणम्‌ अधीयते, अतोऽयं तदतिरिक्तः परमात्मा ॥२१॥ 


The individual self is not the internal ruler, for 
,both the recensions of Brhadaranyaka speak of him 
as different from the internal ruler. (1-2-21) 


Both i.e. the Kanva recension and the Madhyandina 
recension, declare this internal ruler as different from the 
individual self in the passages "He who resides in 
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vijnana"(Br.Up. 3-7-26) and "He who dwells in the self" 
(Br.Up.3-7-22). Therefore, this internal ruler is Paramatman, 
different from the individual self. 


अदृश्यत्वादिगुणकाधिकरणम्‌ 
अदृश्यत्वादिगुणको धर्मोक्ते: (1-2-22) 

aadA - “ अथ परा यया तदक्षरमधिगम्यते यत्तदद्रेश्यम्‌ ' 
इत्यारभ्य, “aq भूतयोनिं परिपश्यन्ति धीरा:'', ` ' अक्षरात्परतः 
पर: इत्यादौ किं प्रधानपुरुषौ प्रतिपाद्येते? उत परमात्मैवेति 
संशयः । प्रधानपुरुषाविति पूर्व: पक्ष: । पृथिव्याद्यचेतन 
गतदृश्यत्वादीनां प्रतिषे धात्‌ तञ्जातीयाचेतनं प्रधानमेव 
भूतयोन्यक्षरमिति प्रतीयते । तथा, ‘अक्षरात्परतः परः” इति च 
तस्याधिष्ठाता पुरुष एवेति । 


राद्धान्तस्तु - उत्तरत्र, 'यस्सर्वज्ञः adfaq”’ इति 
प्रधानपुरुषयोरसंभावितं सार्वज्ञ्यमभिधाय, “तस्मादेतद्‌ ब्रह्म नाम 
रूपमन्नञ्च जायते” इति सर्वज्ञात्‌ सत्यसंकल्पाज्जगदुत्पत्तिश्रवणात्‌ 
ूर्वोक्तमदृश्यत्वादिगुणकं भूतयोन्यक्षरम्‌, “अक्षरात्परतः पर: इति 
च निर्दिष्ट तदक्षरं परं ब्रह्मैवेति विज्ञायते | 


सूत्रार्थः - अदृश्यत्वादिगुणकः परमात्मा, सर्वज्ञत्वादि 
तद्धर्मोक्ते: ॥ २२॥ 


He, who is characterised with the qualities of 
not being seen and others, is Paramatman, on account 
of the declaration of attributes belonging to 
Paramatman. (1-2-22) 
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The followers of "Atharvana" read in their text - "then, 
the higher knowledge is that by which the "akshara" is realised, 
that which is invisible" - beginning like this, the text continues 
further and states - "the wise visualise that cause of all entities 
and that which is greater than that which is higher than the 
"akshara" or the imperishable (Mun. Up.1-1-6 & 2-1-2). 
Here, the doubt arises whether pradhana and purusha are 
declared in these statements, or Paramatman. The prima facie 
view is that pradhana and purusha are expounded here. On 
account of the negation of visibility and others that are found 
in non-sentient prithvi or earth & others, it is known that 
pradhana alone - a non-sentient entity belonging to the class 
of prithvi - is the akshara, the cause of all entities. Likewise, 
in the statement "that which is higher than the high 
imperishable", (Mun.Up.2-1-2) it is expounded that the 
presiding entity over this matter is purusha alone. 


But, the decision arrived at, is as follows :- 


The akshara or the indestructible which is qualified by 
the attributes of invisibility and others, and which is the cause 
of all living beings, is Supreme Brahman alone, on account of 
the fact that the origination of this universe is declared from 
the omniscient and the one of true will, who has been described 
as "from Him this unmanifested matter, and through that name 
and form are born" (Mun.Up. 1.1.7), and as “He who is 
omniscient and who cognises all"(Mun.Up.1-1-9). This 
omniscience is never possible in respect of the pradhana or the 
purusha. So that which is higher than that which is higher than 
Akshara or primordial matter, is known as Supreme Brahman 
alone. The meaning of the sutra, is as follows :- 


He, who is qualified by invisibility and other attributes 
i Paramatman because of the declaration of his attributes 
like omniscience and others. 
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विशेषणभेदव्यपदेशाभ्याञ्च नेतरौ (1-2-23) 


विशिनष्टि हि प्रकरणं प्रधानाद्‌ भूतयोन्यक्षरम्‌ एकविज्ञानेन 
सर्वविज्ञानादिना । तथा ; ` अक्षरात्‌ परतःपरः'' इति अक्षरात्‌ 
अव्याकृतात्‌ परतोऽवस्थितात्‌ पुरुषात्‌ पर इति पुरुषाच्चास्य 
भूतयोन्यक्षरस्य भेदो व्यपदिश्यते | अतश्च न प्रधानपुरुषौ, अपितु 
परमात्मैवात्र निर्दिष्ट: ॥२३॥ 


He, who is qualified by invisibility & others, is 
not the other two viz. pradhana and individual self 
on account of distinction and statement of difference. 
(1-2-23) 


The context in this section distinguishes the akshara, the 
source of all beings from the pradhana or primordial matter 
by the declaration of "the knowledge of all by the knowledge 
of the one” and others. Likewise by the statement - "higher 
than the higher than the indestructible matter" (Mun.Up.2- 
1-2). By the statement - "higher than the purusha or jivatman 
who is existing higher than the akshara or unmanifested 
matter", difference of the akshara - the source of all beings - 
is declared from the individual self also. Therefore, He, who 
is qualified by invisibility and others is not matter or the 
individual self. But, He is declared as paramatman alone. 


रूपोपन्यासाच्च (1-2-24) 
“अम्निमूर्धा' इत्यादिना समस्तस्य चिदचिदात्मकस्य प्रपञ्चस्य 


भूतयोन्यक्षररूपत्वेनोपन्यासाच्चायमदृश्यत्वादिगुणकः परमात्मा 
॥२४॥ 
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On account of the description of His form also, 
He who is qualified by the attributes of invisibility 
and others is Paramatman. (1-2-24) 


On account of the description of the entire universe 
comprising of sentients and non-sentients as the form of 
akshara, the source of all beings through the statement such 
as "fire is his head" (Mun.Up.2-1-4) etc., he who is qualified 
by the attributes of adrshyatva and others is Paramatman 
alone. 


वैश्वानराधिकरणम्‌ 
वैश्वानरः साधारणशब्दविशेषात्‌ (1-2-25) 


छान्दोग्ये, ˆ आत्मानमेवेमं वैश्वानरं सम्प्रत्यध्येषि | तमेव नो 
ge” इत्यारभ्य, “यस्त्वेतमेवं प्रादेशमात्रमभिविमानमात्मानं 
वैश्वानरमुपास्ते”? इत्यत्र, किमयं वैश्वानरः परमात्मेति शक्यनिर्णयः, 
उत नेति संशयः | अशक्यनिर्णय इति पूर्वः पक्षः, वैश्वानरशब्दस्य 
जाठराग्नौ, महाभूततृतीये देवताविशेषे, परमात्मनि च 
वैदिकप्रयोगदर्शनात्‌; अस्मिन्‌ प्रकरणे सर्वेषां लिङ्गोपलब्धेश्च | 
राद्धान्तस्तु - “कोन आत्मा किं ब्रह्म” इति सर्वेषां जीवानामात्मभूतं 
wa किमिति प्रक्रमात्‌, उत्तरत्र च, ˆ आत्मानं वैश्वानरम्‌’? इति 
ग्रह्मशब्दस्थाने सर्वत्र वैश्वानरशब्दप्रयोगाच्च वैश्वानरात्मा सर्वेषां 
जीवानामात्मभूतं परं ब्रह्मेति विज्ञायते । 


सूत्रार्थः - वैश्वानरशब्दनिर्दिष्टः परमात्मा, वैश्वानर 
शब्दस्याने कार्थसा धारणस्याप्यस्मिन्‌ प्रकरणे परमात्मा - 
माधारणविशेषणैः सर्वात्मत्वादिभिः विशेष्यमाणत्वात्‌ | विशेष्यत 
इति विशेषः ॥ २५॥ 
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Vaisvanara is Paramatman, on account of the 
distinction of unique attributes of Paramatman 
qualifying the common term vaisvanara. (1-2-25) 


In the Chandogya Upanishat, a passage begins as 
follows :- 


"You know now that vaisvanara and you meditate upon 
the vaisvanara atman. Enlighten us about that vaisvanara 
alone" (Ch.Up. 5.11.6) and in the end it is said "He who 
meditates upon this vaisvanara atman as bereft of limitations 
and measurements and as pervading everything (Ch.Up. 
5.18.1)". 


A doubt arises here like this - 


Is it possible to determine that this Vaisvanara is 
Paramatman or not ? 


The prima facie view is that it is not possible to decide 
him as Paramatman, as the word vaisvanara is seen used in 
the Vedic Texts to signify gastric fire, the third element "tejas" 
of the five elements, a particular deity and Paramatman also. 
In this context, there are marks agreeing with all these four. 


The final conclusion arrived at is as follows :- 


It is understood that the vaisvanaratman is the Supreme 
Brahman that is the innerself of all jivatmans or individual 
souls, because of the commencement of the subject as "which 
is that Brahman that is the self of all jivatmans", as evidenced 
in the statement "who is Brahman ? Who is the internal self 
of all?" (Ch.Up.5.11.1) and further on, as the term 
"vaisvanara" is used everywhere in place of Brahman as "The 
Vaisvanara, Atman" etc. 


The meaning of the sutra is as follows :- 
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He, who is signified by the term "Vaisvanara" is 
Paramatman. Though there are different meanings that are 
general to this term, in this context, this term "Vaisvanara" is 
being qualified by attributes such as, being the self of all and 
others, that are unique to Paramatman alone. Therefore, 
"Vaisvanara" is Paramatman. "Viseshat" means being 
qualified. 


स्मर्यमाणमनुमानं स्यादिति (1-2-26) 


स्मर्यमाणं - प्रत्यभिज्ञायमानम्‌ | अनुमीयतेऽनेनेति अनुमानम्‌। 
इतिशब्दः प्रकारवचन: | इत्थं रूपं स्मर्यमाणं वैश्वानरस्य 
परमात्मत्वेऽनुमानं स्यात्‌, द्युप्रभृतिपृथिव्यन्तमवयवविभागेन 
वैश्वानरस्य रूपमिहोपदिष्टम्‌, ' अमिनिर्मूर्धा चक्षुषी चन्द्रसूर्यौ , “द्यां 
मूर्धानं यस्य विप्रा वदन्ति’? इति श्रुतिस्मृतिप्रसिद्धं परमपुरुषमिह 
प्रत्यभिज्ञायमानं वैश्वानरस्य परमात्मत्वे लिङ्ग स्यादित्यर्थः ॥२६॥ 


The form of "Vaisvanara" that is declared in the, 
sruties and smrities, is an inferential mark, to infer 
Him as Paramatman, and so the Vaisvanara is 
Paramatman. (1-2-26) 


Smaryamanam means that which is being recognised. 
Anumanam means that which is inferred by this. The term 
‘thus’ points out the manner in which it is. The form of 
Vuisvanara which is referred to in the smrithi text will be 
helpful in inferring that Vaisvanara is Paramatman. The form 
st Vaisvanara is taught in this context as having different 
limbs beginning with the heaven, and upto the earth as "the 
tnc is His head, the Sun and Moon His eyes" (Mun.Up.2-1- 
4) ete., and in the smrithi texts as "He of whom the wise 
sle: lared the heaven as His head" (Bharata Moksha 47-68). 
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The form of the Supreme Self well-known from Sruties and 
smrithies, that is being recognised here, would be an 
inferential mark in establishing that Vaisvanara is 
Paramatman. 


शब्दादिभ्योऽन्तः प्रतिष्ठानाच्च नेति चेन्न 
तथा दृष्ट्युपदेशादसम्भवात्‌ 
पुरुषमपि चैनमधीयते (1-2-27) 


अनिर्णयमाशङ्क्य परिहरति -शब्दादिभ्योऽन्तः प्रतिष्ठानाच्च 
- इति | शब्दस्तावत्‌ वाजिनां वैश्वानरविद्याप्रकरणे, “स 
एषोऽन्निर्वैश्वानरः'› इति वैश्वानरसमानाधिकरणोऽग्निशब्दः । 
अस्मिन्‌ प्रकरणे च, “हृदयं गार्हपत्यः”? इत्यारभ्य वैश्वानरस्य 
हदयादिस्थानस्याग्नित्रयपरिकल्पनं प्राणाहुत्याधारत्वं चेत्यादि 
प्रतीयते । वाजिनामपि, “स यो ह वै तमेवमग्निं वैश्वानरं पुरुषविधं 
पुरुषेऽन्तः प्रतिष्ठितं da" इति वैश्वानरस्य शरीरान्तः प्रतिष्ठितत्वं 
प्रतीयते। अतः एतैर्लिङ्गै्वैश्वानरस्य जाठराग्नित्वप्रतीतेर्नायं परमात्मेति 
शक्यनिर्णय इति चेत्‌-तन्न | तथा दृष्ट्युपदेशात्‌ | 
तथोपासनोपदेशादित्यर्थः । दृष्टिः उपासनम्‌ | जाठराग्निशरीरतया 
वैश्वानरस्य परमात्मन उपासनं हात्रोपदिश्यते - ˆ अयमग्नि्ैश्वानरः, 
पुरुषेऽन्तः प्रतिष्ठितः”? इत्यादौ कथमवगम्यत इति चेत्‌ - 
असम्भवात्‌, केवलजाटराग्नेस्त्रैलोक्यशरीरत्वाद्यसंभवात्‌ । 
पुरुषमपि चैनमधीयते। चशब्दः प्रसिद्धौ | वाजिनः तत्रैव, “स 
एषोऽग्निर्वश्चानरो यत्‌ पुरुष: ' ' इति एनं वैश्वानर पुरुषमपि हाधीयते। 
पुरुषश्च परमात्मैव, पुरुष एवेदं सर्वम्‌' , ` पुरुषान्न परं किंचित्‌'” 
इत्यादिषु प्रसिद्धेः ॥२७॥ 
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If it is argued that it is not so, on account of the 
terms like Agni & others, and also on account of the 
fact of abiding within, we say - it is not so, because 
of the fact of meditation being taught so, and also on 
account of impossibility, and also on account of 
Vaisvanara being read as a person. (1-2-27) 


Raising an objection that it cannot be ascertained as the 
Supreme Self, the doubt is cleared here :- 


The reason furnished by the objector, pointed out in the 
terms "shabdadibyah" and on account of abiding within means 
as follows :- 


In the context of the Vaisvanara Vidya of the 
Vajasaneyins, there is a reference as "this one is the Agni- 
Vaisvanara" (Shata.Bra. 10-6-1-11) where the term "Agni" is 
co-ordinated with the term "Vaisvanara". In this section, there 
is a passage "the heart is the Garhapatya fire" (Ch.Up.5-18- 
2) and further on, it is learnt that Vaisvanara who is' in the 
heart, constitutes the triad of Sacred Fires and that it is the 
support or ground of the oblations offered to "Prana". In the 
same way, the Vajasaneyins declare that Vaisvanara abides 
within the body, as evidenced in the statement "He who knows 
this Agni Vaisvanara, who is having the form of a "purusha", 
and who is abiding within the 'purusha’. (Shata.Bra.10-3-1- 
11) "Therefore, by these inferential marks, it is known that 
the Vaisvanara is of the form of the gastric fire, and so, it is 
not possible to decide that Vaisvanara is Paramatman. 


If it is argued like this, it is said - it is not so, because, 
meditation is being taught thus. "Drishti" means "Upasana" 
or meditation. The meaning is that it is taught here to 
meditate like this on Vaisvanara. In the statements "this one 
Apni Vaisvanara is abiding within the purusha" & others, the 
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meditation upon Vaisvanara, the Paramatman is prescribed 
as having the gastric fire as His body. If it is asked "How it is 
known like this" - we say that it is so as otherwise it would be 
impossible i.e. it is impossible for mere gastric fire to have 
all the three worlds as its body. And, another reason for this 
is that these read of Vaisvanara as a person or purusha. The 
term "cha" in the sutra, signifies the fact of this being well- 
known. 


The Vajasaneyins read in that section "He, that Agni 
Vaisvanara who is a Purusha"(Shata.Bra.10.6.1.11). Thus, 
they read the Vaisvanara as a Purusha, and that Purusha 
signifies Paramatman alone, as it is well-known in the 
statements like "All this is Purusha"(Purusha Sukta), "There 
is nothing higher than the Purusha.(Kata.Up.1-3-11)" 


अत एव न देवता भूतञ्च (1-2-28) 
यतस्त्रैलो क्यशरीरो ऽसौ वैश्वानरः, यतश्च निरुपाधिक 
पुरुषशब्दनि्दिष्टः, अत एव नाग्न्याख्या देवता, महाभूततृतीयश्च 
वैश्वानरः शङ्कनीयः ॥२८॥ 


For the same reason, Vaisvanara is not a divinity or 
an element. 


On account of the fact that this Vaisvanara is having all 
the three worlds as His body, and also as He is signified by 
the term "Purusha" who is non-conditional, He is not the 
divinity called "Agni Devata" or the element "fire", which is 
the third of the five elements. 


साक्षादप्यबिरोधं जैमिनिः (1-2-29) 


अग्निशरीरतया वैश्वानरस्योपासनार्थमग्निशब्द समानाधिकरण 
निर्देश इत्युक्तम्‌ । विश्वेषां नराणां नेतृत्वादिना संबन्धेन यथा 
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वैश्वानरशब्द: परमात्मनि ada, तथैवाग्निशब्दस्यापि वृत्तौ न 
कश्चिद्विरोध इति जैमिनिराचार्यो मन्यते ॥२९॥ 


* यस्त्वेतमेवं प्रादेशमात्रमभिविमानमात्मानं वैश्वानरम्‌' इति 
दयुप्रभृतिपृथिव्यन्तप्रदेशसम्बस्धिन्या मात्रया परिच्छिन्नत्व 
मनवच्छिन्नस्य परमात्मनो वैश्वानरस्य कथमुपपद्यते इत्यत्राह - 


It is the view of Jaimini that the term Agni may 
directly denote Paramatman, and that there is no 
contradiction in this. (1-2-29) 

It was maintained so far, that the term "Agni" stands in 
co-ordination with Vaisvanara for the purpose of meditation, 
as Vaisvanara has Agni as His body. As the term Vaisvanara 
denotes Paramatman on account of the relationship of leading 
all people further on, in the same way, even the term Agni 
may directly denote Paramatman, on account of the fact of 
leading all people further "agre-nayati". Thus, there is no 
contradiction, thinks Acharya Jaimini. 


If it is asked how for Paramatman, the Vaisvanara, who 
७ without any limitation whatsoever, to posit limitations as 
related to the space, beginning with the "dyuloka" and ending 
with the "prithvi", as He is described as "He who meditates 
upon this Vaisvanara atman as bereft of all limitations and 
measurements and as pervading everything" (Chandogya 
5.18.1), the Sutrakara declares the opinions of "Acharyas" as 
lollows :- 


अभिव्यक्तेरित्याश्मरथ्यः (1-2-30) 


अनवच्छिन्नस्यैव परमात्मनः उपासनाभिव्यक्त्यर्थं द्युप्रभृति 
प्धिव्यन्तप्रदेशपरिच्छिन्नत्वमिति आइमरथ्यआचार्यो मन्यते॥ ३० 
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द्युप्रभूतिप्रदेशावच्छे देनाभिव्यक्तस्य परमात्मनो 
दुभ्वादित्यादीनां मूर्धाद्यवयवकल्पनं किमर्थमिति चेत्‌ - तत्राह - 
For becoming manifested to the meditators, this 


limitation due to the limited extent of heaven, earth, 
etc., is mentioned - thus opines Ashmaratya. (1-2-30) 


This fact of being limited by the extent of heaven and 
carth, is mentioned of the Paramatman, who is unlimited, 
for-the purpose of being manifested for meditation - Acharya 
Ashmaratya thinks like this. 


For what purpose is the highest Paramatman represented 
here, as having a head and the limbs, when it has been 
declared that He manifests Himself between the extent of 
the heaven and earth ? 


अनुस्मृतेर्बादरिः (1-2-31) 


अनुस्मृतिः - उपासनम्‌, ब्रह्मप्राप्तये तथोपासनार्थ 
मूर्धप्र्ृृतिपादान्तदेहपरिकल्पनमिति बादरिराचार्यो मन्यते॥३१॥ 


अयं वैश्वानरः परमात्मा त्रैलोक्यशरीर उपास्यः उपादीयते 
चेत्‌ - ` उर एव वेदिर्लोमानि बर्हिर्हृदयं गार्हपत्यः' इत्यादिना 
उपासक शरीरावयवानां गार्हपत्यादित्वपरिक ल्पनं 
'किमर्थमित्यत्राह- 


It is the view of Badari that Paramatman is 
represented here as having a form of a person having 
head, limbs & others, for purpose of meditation. 
(1-2-21) 


"Anusmruthi" means meditation. The representation of 
the Supreme Self in the form of Purusha having a head, feet 
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and others, is for the sake of meditating like that for 
attainment of Supreme Brahman. Thus thinks Badari. 


If it is taught that this Vaisvanara, the Paramatman, 
having all the three worlds as His body, is to be meditated 
upon, then for what purpose, the parts of the body of the 
meditator are to be thought of as Garhapatya & others, as 
mentioned in the passage - "the chest is the altar, the hair on 
the chest is the sacred grass, the heart is the Garhapatyafire" 
(Ch.Up. 5.18.2)? 


The answer to this question is furnished as follows :- 
सम्पत्तेरिति जैमिनिस्तथा हि दर्शयति (1-2-32) 


वैश्वानरविद्याङ्गभूतायाः उपासकैरहरहः क्रियमाणायाः 
प्राणाहुतेः अग्निहोत्रत्वसम्पादनाय गार्हपत्यादित्व परिकल्पनमिति 
जैमिनिराचार्यो मन्यते । तथाहाग्निहोत्रसंपत्तिमेव दर्शयतीयं श्रुतिः 
प्राणाहुतिं विधाय, “अथ य एवं विद्वानग्निहोत्रं जुहोति’ इति। 
उक्तानामर्थानां पूजितत्वख्यापनायाचार्यग्रहणम्‌ ॥। 


Sage Jaimini is of the view that this kind of 
identification is for obtainment of Agnihotratva or 
the fact of Agnihotra. (1-2-32) 


This kind of imaginative identification of Garhapatya 
and others is for the imaginative identification of 
Agnihotratva of the offering to Prana (Pranahuti) that is 
performed daily by the meditating devotees as an accessory 
to the Vaisvanaropasana. Thus thinks the Acharya Jaimini. 
The sruties also expound this kind of imaginative 
ulentification of Agnihotra after prescribing the oblations 
to Prana, in the statement - "He who performs this 


104 Vedanta Deepa 1-2-33 


Agnihotra sacrifice, knowing this well (Ch.Up. 5.24.2). For 
proclaiming the sublimity of the meaning expressed the term 
Acharya is taken. 


आमनन्ति चैनमस्मिन्‌ (1-2-33) 


एवं परमपुरुषं वैश्वानरं द्युभ्वादिदेहम्‌ अस्मिन्‌ उपासकदेहे 
प्राणाग्निहोत्रेणाराध्यत्वाय आमनन्ति हि, “तस्य ह वा एतस्य 
वैश्वानरस्य मूर्धैव सुतेजाः '' इत्यादिना | उपासकमूर्धादिपादान्ता 
एव द्युप्रभृतय: परमपुरुषस्य मूर्धादय इति प्राणाग्निहोत्र 
बेलायामनुसन्धेया इत्यर्थः ॥३३॥ 


Moreover, this Vaisvanara is taught to be reflected 
in the body of this meditator. (1-2-33) 


"Enam" means this Supreme Self Vaisvanara, who has 
the heaven and the earth as His body. "Asmin" means "in the 
body of the meditator". For the purpose of worshipping this 
Supreme Person through Pranagnihotra, it is taught that one 
should reflect Him in the body of the Upasaka, as pointed 
out in the passage "for this Vaisvanara atman, the heaven is 
His head" & others. The head, the feet and others of the 
meditator, are themselves the heaven, the earth & others of 
the Supreme Self. Thus, should a meditator meditate upon 
at the timc of Pranagnihotra. That is the idea here. 


इति श्रीभगवद्रामानुजविरचिते वेदान्तदीपे प्रथमाध्यायस्य 
द्वितीय: पाद: ॥ 
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प्रथमाध्याये तृतीय: पाद: 
चुभ्वादिपाद: 
द्युभ्वाद्यधिकरणम्‌ 
द्युभ्वाद्यायतनं स्वशब्दात्‌ (1-3-1) 


आथर्वणे “यस्मिन्‌ द्यौः पृथिवी चान्तरिक्षमोतं मनः सह प्राणैश्च 
सर्वे: । तमेवैकं जानथात्मानमन्यावाचो विमुञ्चथ | अमृतस्यैष सेतु: * 
इत्यत्र द्युपृथिव्यादीनामायतनं कि जीवः? उत परमात्मेति संशयः। 
जीव इति पूर्वः पक्षः, मनः प्रभृतीन्द्रिया धारत्वश्रुतेः, उत्तरत्र 
नाडीसम्बन्धात्‌, जायमानत्वश्रुतेश्च | 

राद्धान्तस्तु - निरुपाधिकात्मत्वामृतसेतुत्वयोः परमात्मधर्मयोः 
श्रवणात्‌ परमात्मैवायम्‌ । सर्वं नियन्तृतया आप्नोतीति ह्यात्मा i 
अमृतस्य प्रापकतया सेतुश्च स एव | नाडीसंबन्धः, 
बहु धाजायमानत्वञ्च, ' सन्ततं सिराभिस्तु लम्बत्या 
कोशसन्निभम्‌”, “अजायमानो बहुधा विजायते”? इत्यादिषु 
सर्वसमाश्रयणीयत्वायाजहत्स्वभावस्यैव परमात्मनोऽपि दृश्यते 
इति। सूत्रार्थस्तु - द्युपृथिव्यादीनामायतनं परमात्मा, स्वशब्दात्‌ - 
म्वासाधारणात्मशब्दात्‌ ॥१॥ 


He, who is the abode of heaven, earth & others, 
it the Supreme Brahman, on account of the terms 
which are unique to Paramatman alone. (1-3-1) 


In the Mundakopanishat, belonging to Atharva Shaka, 
there is a passage as follows :- 
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"Know that Atman alonc, the one, non-second, 
immutable in whom are strung the heaven, the earth, the 
space, the mind with the vital forces and all the sense organs. 
Leave off other words. This is the bridge leading to 
immortality."(Mun.Up.2-2-5) 


The doubt arises here, whether the person spoken of as 
the abode of heaven and earth, is jivatman or Paramatman. 


The prima facie view is that he is the individual self alone 
on account of the fact of the passage that states that he is the 
support of all indriyas beginning with the mind; further on, 
the passage declaring that he would be born being related to 
the nerves. 


The conclusion that is determined on the other hand, is 
as follows :- 


This being is Paramatman alone; because it is declared 
that He is characterised by non-conditional self-hood and 
being the bridge to immortality, which are the unique 
characteristics of Paramatman. Atman is that which reaches 
all other things, as the ruler of all. The fact of being a bridge, 
as it leads to immortality, also applies to Pazamatman alone. 
The relationship with nerves and the fact of being born in 
many ways is scen for Paramatman also, who in order to 
make himself a refuge for all, to be born without putting 
aside His True Nature - as proved by the text "that heart 
which is like a slightly closed bud, hangs down, being well 
covered by veins. There is established the Supreme Brahman 
- ‘the self of all (Mahanarayana 97)'. "Not born, He is born 
in many ways" (Purusha Sukta) and other such texts. 


The meaning of the sutra is as follows :- He, who is the 
abode of the heaven, earth and others, is Paramatman; 
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because, there are terms such as "Atman" & others that are 
unique to Him alone. 


मुक्तोपसृप्यव्यपदेशाच्च (1-3-2) 
““तदा विद्वान्‌ पुण्यपापे विधूय निरञ्जनः परमं साम्यमुपैति'', 
“तथा विद्वान्नामरूपाद्विमुक्तः परात्‌ परं पुरुषमुपैति दिव्यम्‌’? इति 
च बन्धान्मुक्तस्य प्राप्यतया व्यपदेशाच्यायं परमात्मा ॥२॥ 


The being, who is the abode of heaven, earth and 
others, is verily Paramatman alone, as it is being 
declared that He is to be attained by the liberated 
Atmans. (1-3-2) 

As there is a declaration that He is the object of 
attainment for the liberated - as evidenced in the passages 

"Then that knower of Brahman, shaking off virtue & 
sin, being freed from the taint of matter, attains Supreme 
similarity with Him" (Mundaka 3.1.3); 

"A knower of Brahman being freed from name & form, 
attains the celestial "Purusha" that is higher than the high" 
(Mundaka 3.2.8); 


This person, who is the abode of heaven & earth is 
Supreme Paramatman. 


नानुमानमतच्छब्दात्‌ प्राणभृच्च (1-3-3) 
आनुमानम्‌ अनुमानगम्यं प्रधानम्‌ यथा तद्वाचिशब्दाभावात्‌ 
तदिह न गृह्यते; तथा प्राणभृदपीत्यर्थः | अतश्चायं परमात्मा ॥३॥ 


The abode of heaven, earth & others, is not 
primordial matter (that which is inferred), because 
there are no terms denoting it here. Likewise, he is 
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not the supporter of the pranas i.e. the individual 
self. (1-3-3) 

"Anumanam" means matter which is inferred. As that 
matter is not understood here as there are no terms referring 
to that, in the same way, even the jivatman who is the 
supporter of the vital airs is not understood in this context. 
Therefore, this being, that is the abode of heaven & others, 
is Paramatman alone. 


भेदव्यपदेशात्‌ (1-3-4) 


““अनीशया शोचति मुहामान: । जुष्ट यदा पश्यत्यन्यमीशम्‌ 
इत्यादिना जीवात्‌ भेदेन व्यपदेशाच्चायं परमात्मा ॥४॥ 


On account of the declaration of difference, He - who 
is the abode of heaven & earth, is not the jivatman. 
(1-3-4) 

As the jivatman is declared to be different from- 
Paramatman, as found in the statement - " The individual 
self is immersed in the same tree and grieves being deluded 
by matter. When he sees the other - the adored Lord, pleased 
with his karma" ...... (Mundaka 3.1.2), this abode of heaven 
& others, is Paramatman alone. 


प्रकरणात्‌ (1-3-5) 
““अथ परा, यया तदक्षरमधिगम्यते'' इत्यादिना परमात्मन 
एव प्रकृतत्वात्‌ ॥५॥ 


Even on account of the context of the subject 
matter, He - who is the abode of heaven, earth & 
others, is not jivatman. (1-3-5) 

As supreme Paramatman alone constitutes the topic of 


क 


1-3-6 First Chapter. 109. 


this section, as known from the passage "on the other hand 
the higher knowledge is that by means of which that 
immutable is realised" (Mundaka 1.1.5) - the person referred 
to here, as the abode of heaven & others, is Paramatman 
alone. 


स्थित्यदनाभ्याञ्च (1-3-6) 


““तयोरन्य: पिप्पलं स्वाद्वत्ति अनश्नन्नन्यो अभिचाकशीति 
इति कर्मफलमनश्रतः परमात्मनो दीप्यमानतया स्थिते: जीवस्य 
कर्मपरवशतया तत्फलादनाच्च परमात्मनो जीवाद्‌ भेदावगमात्‌ 
अमृतसेतु्युभ्वाद्यायतनं न जीवः 1" अदृश्यत्वादिगुणकः'” इत्यनेन 
परमात्मत्वे स्थापितेऽपि नाडीसंबन्धबहुधाजायमानत्वलिङ्गात्‌, 
याऽवान्तरप्रकरणविच्छेदशङ्का, सा निराकृता, ' दुभ्वाद्यायतनम्‌' 
इति । वैश्वानरस्य त्रैलोक्यशरीरत्वादिना परमात्मत्वनिर्णय इति मध्ये 
वैश्वानरविद्या निरूपिता 116 11 


On account of abiding and eating the fruit of 
karma, the jivatman is not the abode of heaven, earth 
& others. (1-3-6) 

The passage in Mundaka Upanishad declares - "of these 
two, one eats the fruit of karma that is ripe, and the other 
shines out without eating" (Mundaka Up. 3.1.1). Here, 
l'iramatman is declared as not enjoying the fruit of karma, 
and that He shines out brilliantly. As jivatman is dominated 
bv karma and he enjoys the fruit of karma, the difference of 
l'iramatman from jivatman is known from this. Therefore, 
Me. who is the bridge to immortality and who is the abode 
ol heaven, earth & others, is not the jivatman. 


Though the fact of Paramatman was established in the 
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section - Adrushyatvadhikarana - a doubt was raised on 
account of the marks of relationship with the nerves, and 
being born in many ways, that the main topic was intervened 
by the subsidiary context. That doubt was dispelled in this 
section of the abode of heaven and earth, etc. This is similar 
to the exposition of "vaishvanara" vidya in the middle - while 
it was expounded that the "Vaisvanara" was Paramatman on 
account of the fact of His having all the three worlds as His 
body. 


भूमाधिकरणम्‌ 
भूमा सम्प्रसादादध्युपदेशात्‌ (1-3-7) 

छान्दोग्ये, “यत्र नान्यत्‌ पश्यति नान्यच्छृणोति नान्यद्विजानाति 
स yar’ इत्यत्र भूमशब्दनिर्दिष्टो निरतिशयवैपुल्य 
विशिष्टसुखस्वरूपः किं प्रत्यगात्मा ? उत परमात्मेति संशयः । 
प्रत्यगात्मेतिं पूर्वः पक्षः । ` तरति शोकमात्मवित्‌'' इति प्रक्रम्य 
नामादिपरम्परयोत्तरोत्तरभूयस्त्वेन प्रश्नप्रतिवचनाभ्यां 
प्रवृ्तस्यात्मोपदेशस्य प्राणशब्दनिदिषटे प्रत्यगात्मनि समामिदर्शनात्‌ 

प्रत्यगात्मन एव भूमसंशब्दनमिति निश्चीयते | 


राद्धान्तस्तु - यद्यपि प्रश्नप्रतिवचनाभ्यामुत्तरोत्तर भूयस्त्ववचनं 
प्राणे पर्यवस्थि (सि?) तम्‌ - तथापि प्राणवेदिनो ऽति 
वादित्वमुक्त्वा, “ एष तु वा अतिवदति यः सत्येनातिवदति”? इति 
तुशब्देनोपासक भेदं प्रतिपाद्य, तस्य सत्योपासकस्य 
पूर्वस्मादाधिक्यो पदेशात्‌, सत्यशब्दाभिधेयं परं ब्रहौव 
भूमविशिष्टमिति । सूत्रार्थस्तु -भूमगुणविशिष्टं परं ब्रहौव, 
सम्प्रसादादध्युपदेशात्‌ सम्प्रसादः प्रत्यगात्मा, `एष 
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संप्रसादो ऽस्माच्छरीरात्‌ समुत्थाय परं ज्योतिरुपसम्पद्य’? 
इत्याद्युपनिषत्प्रसिद्धे:; एष तु वा अतिवदति’ इति 
प्रत्यगात्मनो ऽधिकतयो पदेशात्‌ । अतिवादित्वं हि 
स्वरोपास्याधिक्यवादित्वम्‌ ॥७॥ 


He, who is characterised by the quality of "bhuma" 
is Paramatman, on account of the instruction that 
He is greater than the "samprasada" (or jivatman). 
(1-3-7) 


In the Chandogya Upanishad, there is a passage as 
follows :- 


"In the experience of which one will not sce anything 
other than That, one will not hear anything other than that, 
one will not know anything other than That, That is "Bhuma" 
(Chandogya 7.24.1). "Is He - who is of the essential nature 
of happiness, characterised by infinite vastness that is signified 
by the term "Bhuma" - the individual self or Paramatman ? 
This is the doubt. 


The primafacie view is that he is the individual self (or 
pratyagatman). The context begins with the statement - ‘one 
who is the knower of the atman, goes beyond sorrow’ (Ch.Up. 
7.1.3) - and beginning with the name, mentioning the 
successive things as greater than the previous one through 
questions and answers that are ensued, the series concludes 
in expounding the individual self, signified by the term 
"ywana". The instruction into atman is seen to conclude there. 
lherefore, it is concluded that the individual self alone is called 
by the term "Bhuma". 


The conclusion on the other hand is, as follows :- 
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Though, through questions & answers, the statement 
of succeeding one being greater than the preceding one - 
concludes in "prana" - but yet, having declared the "ativaditva" 
(or proclamation of the object of meditation as the highest) 
about "prana", later on, the Upanishad declares "but, He alone 
is one who speaks of the highest, who proclaims that 'Satya' 
is the highest object of meditation (Chandogya 7.16.1)." By 
the term "tu", thc difference between the meditators on 
"Prana" and "Satya", is declared; and there is an instruction 
that meditator upon "Sathya" is greater than the former one 
viz. meditator upon "Prana". From this, it is concluded that 
"Brahman" alone, called by the term "Sathya" is characterised 
by the attribute "Bhuma". 


The meaning of the sutra, is as follows :- 


That which is qualified by the attribute of "Bhuma" is 
Supreme Brahman alone, because He is taught as greater 
than "samprasada" (or individual self). "Samprasada" means 
individual self as, it is well-known from the upanishadic 
statement - "this samprasada - jivatman - passing out of this 
body, attains the most supreme light (Paramatman) - 
Chandogya 8.3.4)". In the statement, "He alone is one, who 
speaks of the highest (Chandogya 7.16.1)", it is instructed 
that Paramatman is higher than the pratyagatman. 
"Ativaditva" means proclaiming the ultimate supremacy of 
one's object of meditation. 


धर्मोपपत्तेश्च (1-3-8) 


स्वाभाविकामृतत्व -स्वमहिमप्रतिष्ठितत्व - सर्वात्मत्व - 
सर्वोत्पत्तिहेतुत्वादीनां भूम्नि श्रूयमाणानां धर्माणां परस्मिन्नेव 
ब्रह्मण्युपपत्तेश्च भूमा परं ब्रहौव ॥८॥ 
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On account of the applicability of the attributes 
mentioned here, Bhuma is Supreme Brahman. (1-3-8) 


The attributes that are ascribed to Bhuma in this context 
by the sruthi, such as non-conditional immortality, being 
established in its own greatness, being the self of all other 
entities, being the cause of the originations of all entities, are 
applicable to the Supreme Brahman alone. So, Bhuma is 
Supreme Brahman alone. 


अक्षराधिकरणम्‌ 

अक्षरमम्बरान्तधृतेः (1-3-9) 
वाजिनां गार्गिप्रश्‍ने, “a होवाचैतद्वै तदक्षरं गार्गि ब्राह्मणा 
अभिवदन्त्यस्थूलमनण्वहस्वमदीर्घमलोहितमस्नेहमच्छायम्‌'” 
इत्यत्राक्षरशन्दनि्दिष्टं प्रधानम्‌, जीवो वा, उत परमात्मेति संशयः। 
प्रधानम्‌, जीवो वा, न परमात्मा - इति पूर्वः var | “कस्मिन्नु 
खल्वाकाश ओतश्च प्रोतश्च” इत्युक्ते, आकाशाधारतयोच्यमानमक्षरं 
प्रधानम्‌; जीवो वा; प्रधानस्य विकाराधारत्वात्‌, 

जीवस्याचिद्वस्त्वाधारत्वात्‌ ; न परमात्मा - इति । 


राद्धान्तस्तु - यदूर्ध्वं गार्गि दिवः” इत्यारभ्य, कालत्रयवर्तिनः 
कृत्स्नस्याधारतया निर्दिष्ट आकाशो अव्याकृतमेव; न वायुमान्‌ 
आकाशः । ततः पश्चात्‌, “कस्मिन्नु खल्वाकाश ओतश्च प्रोतश्च’ 
इति पृष्टे, तदाधारतयोच्यमानमेतदक्षर न प्रधानं भवितुमर्हति । नापि 
जीवः, “एतस्य वा अक्षरस्य प्रशासने गागि सूर्याचन्द्रमसौ विधृतौ 
तिष्ठतः” इत्यारभ्य प्रशासनात्‌ सर्वाधारत्वश्रुतेः । सूत्रार्थस्तु - “एतद्वै 
तदक्षरे गार्गि” इति नि्दिष्टमक्षरं परमात्मा, अम्बरान्तधृतेः - अम्बरम्‌ 
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- वायुमान्‌ आकाश: | अम्बरान्तः - अम्बरपारभूतम्‌, 
अम्बरकारणमिति यावत्‌ । कारणापत्तिरेव हि कार्यस्यान्तः । स 
च अम्बरान्तः अव्याकृतं प्रधानम्‌, तस्य धृतेः - धारणात्‌ | 
अव्याकृतस्यापि धृतेस्तदक्षरं परमात्मैवेत्यर्थः ॥१॥ 

एवं तर्हि जीवो भवितुमर्हति, तस्य प्रधानधृत्युपपत्तेरित्या 
शङ्क्याह - 

The "imperishable" is Supreme Brahman, on 


account of supporting the unmanifested, which is 
beyond the manifested ether. (1-3-9) 


In the Upanishad of the Vajasancyins, regarding the 
question asked by Gargi, there is the statement as follows :- 


"He said, O "Gargi, the Brahmanas declare that it is 
imperishable which is neither massive nor atomic, neither 
short nor long, neither red colour nor piliness neither shadow 


(Bri. Up. 3.8.8.)" 


A doubt arises here whether that which is signified by 
the term "Akshara" or imperishable, is primordial matter or 
jivatman or Paramatman. 


The prima facie view is that it is either "pradhana" or 
"jivatman" but not Paramatman. When it was asked "in what 
is that ether woven", the imperishable was declared as support 
of ether, and that is primordial matter (or pradhana) or it 
should be the jivatman (the individual self), as pradhana is 
the source of all modifications and as the individual self is 
the support of non-sentient matter. So, this imperishable is 
not Paramatman. But, the conclusion arrived at, is as follows:- 


The "Akasa" (or ether) that is declared as the basis or 
support of all created things existing in all the three times, as 
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mentioned in the text - "That, O 'Gargi, which is above the 
heaven & so on" - is the unmanifested Ether alone, not ether 
comprising of air. Later on, when a further question was asked 
as "In what is that unmanifested ether woven", the Akshara 
(or the imperishable) that is stated as the support of that, 
cannot be even the individual self, because the sruti declares 
that the "Akshara", is the support of all other entities on 
account of its mighty rule, in the statements such as 
(beginning with) “Under the mighty rule of this immutable 
principle, the Sun and the Moon are held in their positions" 
etc. (Bri Up. 3.8.8). 
The meaning of the sutra is this :- 


The Akshara (or the imperishable) that is described as - 
"O'Gargi, this is that immutable" (Bri. Up. 3.8.8) - is 
Paramatman, because it is the support of that which is beyond 
ether. "Ambaram" or Ether means "akasa", which is 
comprising of air. "Ambaranthah" means that which is beyond 
that ambara. That means that it is the cause of that ambara 
or cther. The end of the effect is verily assumption of the 
state of the cause. That ambaranthah is unevolved pradhana 
or primordial matter. On account of being the support of 
even that unmanifested matter, "Akshara" (or the 
imperishable) is Paramatman alone. This is the meaning of 
the sutra. 


If it is argued thus, then the Akshara may be taken to be 
individual soul, for he happens to support the primordial 
emarter. If it is doubted like this, the next sutra replies. 


सा च प्रशासनात्‌ (1-3-10) 


सा च अम्बरान्तधृतिः, ` एतस्य वा अक्षरस्य प्रशासने गार्गि 
मूर्याचन्द्रमसौ'” इति प्रशासनात्‌ श्रूयते । प्रशासनम्‌ - प्रकृष्टं शासनम्‌ 
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अप्रतिहताज्ञा । न चाप्रतिहताज्ञया कृत्स्नस्य चिदचिदात्मकस्य 
जगतो धृतिर्जीवे उपपद्यते | अतो न जीवः॥ १०॥ 


That supporting is by virtue of supreme 
command. (1-3-10) 


"Saacha" means being the support of that which is beyond 
ether. His supreme command known from the sruti such as 
"under the mighty rule of this Imperishable, "O 'Gargi, the 
Sun and the Moon are held in their positions (Bri. Up. 3.8.8)". 
"Prashasanam" means supreme command - order which 
cannot be disobeyed. The fact of supporting the entire 
universe comprising of sentients and non-sentients through 
such supreme command that cannot be obstructed, cannot 
happen to the individual self. So, the Akshara is not the 
individual self. 


अन्यभावव्यावृत्तेश्र (1-3-11) 


अन्यभावः - अन्यत्वम्‌ | अस्याक्षरस्य परमपुरुषादन्यत्वं 
व्यावर्तयति वाक्यशेषः, “ अदृष्ट द्रष्ट' इत्यादिना सर्वेरदृष्टमेतदक्षरं 
सर्वस्य द्रष्टित्यादिप्रधानजीवासंभावनीयार्थप्रतिपादनात्‌ ॥११॥ 


On account of the exclusion here of the nature of 
things other than Brahman, Akshara is Parabrahman. 
(1-3-11) 

Anyabhava means other nature. The later part of the 
passage excludes anything other than being the supreme self 
for this Akshara. The passage - "the unseen scer" (Bri. Up. 
3.8.10) - describes that this Akshara is the seer of all though 
being unseen by all. As this characteristic is impossible of 
pradhana or jivatman, Akshara is the Supreme Paramatman. 
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ईक्षतिकर्माधिकरणम्‌ 
ईक्षतिकर्म व्यपदेशात्‌ स: (1-3-12) 


आधथर्वणिकानां सत्यकामप्रश्‍ने, `यः पुनरेतं त्रिमात्रेण 
ओमित्यनेनैवाक्षरेण परं पुरुषमभिध्यायीत'' इत्यारभ्य, “स 
सामभिरुन्नीयते ब्रह्मलोकम्‌ - स एतस्माजीवघनात्‌ परात्परं पुरिशयं 
पुरुषमीक्षते'' इत्यत्र, ध्यायतीक्षतिकर्मतया व्यपदिष्टः परः पुरुषः 
किं हिरण्यगर्भः ? उत परब्रह्मभूतः पुरुषोत्तम इति संशयः । 
हिरण्यगर्भ इति पूर्वः पक्षः । पूर्वत्रैकमात्रं प्रणवमुपासीनस्य 
मनुष्यलोकप्राप्तिं फलम्‌, द्विमात्रमुपासीनस्यान्तरिक्षलोकप्राप्िञ्च 
फलमभिधाय, अनन्तरम्‌, “यः पुनरेतं त्रिमात्रेण’? इति त्रिमात्रं 
प्रणवमुपासीनस्य फलत्वेनोच्यमान ब्रह्मलोकस्थपुरुषेक्षणकर्मभूतः 
चतुर्मुख एवेति विज्ञायते, मनुष्यलोकान्तरिक्षलोकसाहचर्याद्‌ 
ब्रह्मलोकोऽपि क्षेत्रज्ञलोक इति निश्चयात्‌ | 

राद्धान्तस्तु - ` परात्‌ परं पुरिशयं पुरुषमीक्षते ' 
इतीक्षतिकर्मतया निर्दिष्टपुरुषविषये श्लोके, “तमोङ्कारेणैवायतने 
नान्वेति विद्वान्‌ यत्तच्छान्तमजरममृतमभयं परश्व'' इति 
निरुपाधिकशान्तत्वामृतत्वादिव्यपदेशात्‌ परमात्मैवायमिति 
निश्चीयते | एवं परमांत्मत्वे निश्चिते ब्रह्मलोक शब्दश्च 
तत्स्थानमेवाभिदधातीत्यवगम्यते । तद्विषयतयोदाहते च एलोके, 
“Gad, कवयो वेदयन्ते’? इति (तद्विष्णो: परमं पदं सदा पश्यन्ति 
सृरय:'' इत्येवमादिभिः) सूरिभिर्दृश्यत्ववचनं तदेव द्रढयति 1 

सूत्रार्थस्तु - ईक्षतिकर्म सः - परमात्मा, ध्यायतीक्षत्योरेक 
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विषयत्वेन ध्यायतिकर्मापि स एवेत्यर्थः | व्यपदेशात्‌ - तद्विषयतया 
““शान्तमजरममृतमभयं wa” इति परमात्मधर्माणां व्यपदेशात्‌ 
॥१२॥ 


He, who is the object of seeing is the Supreme 
Self, because He has been designated as such. 
(1-3-12) 


The followers of Atharva Veda, read in the passage 
containing the question of Satyakama, as follows :- 


"He who meditates upon the Supreme Self, with the very 
syllable "Om" characterised by three measures”. Beginning 
thus, it continues as "He will be lifted upto the abode of 
Brahman by the Saman manthras. He beholds the person 
who is the higher than the pure jivatman, who is higher than 
the jivaghana (the embodied self)" (Pra. Up. 5.5). Here, a 
doubt arises as follows - Is the Supreme Self that is designated 
as the object of meditation and the object of seeing, 
"Hiranyagarbha"? or is he the Purushothama, the Supreme 
Brahman? 


The prima facie view is that he is Hiranyagarbha, the 
four faced Brahma. In the beginning, the Upanishad declares 
that one who meditates on the "Pranava" having one 'matra' 
would attain the world of men; and next he who meditates 
on the same pranava as having two matras, the fruit obtained 
is declared as the world of antariksha. Later, the text declares 
that one who meditates on the pranava as having three matras 
(syllables), obtains the Brahmalokam and would sec the 
Purusha residing in Brahmaloka. So, it is learnt from this, 
that the one who is the object of seeing in Brahmaloka, should 
be the four faced Brahma alone. It is decided that the 
Brahmaloka mentioned here, is also the world of the 
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embodied, on account of the association with the world of 
men and the world of antariskha. 


The conclusion that is arrived at on the other hand, is as 
follows :- 


In the text as related to the Purusha - that is declared as 
the object of seeing - it is mentioned "He sees the Supreme 
self who is higher than the embodied self, and who is reposing 
in all entities as the inner - controller (Prasna. Up. 5.5)" - and 
further it is declared, "He attains through the path of omkara, 
that Supreme Brahman which is quiet, which is without 
oldage or death, which is without fear whatsoever, and which 
is most celebrated (Prasna Up. 5.7)". The person who is 
declared as the object of seeing here, is decided to be 
Paramatman alone as it is declared as unconditional 
quietitude, immortality & others. When it is thus decided 
that the object of seeing is Paramatman, then it will be known 
that the term "Brahmaloka" denotes the Supreme Abode of 
that Paramatman alone. In the verses quoted as related to 
that world as the abode which is ever seen by the Nityasuris 
(Prasna Up. 5.7) - "The Suris ever witness that Supreme 
Abode of Vishnu" (Yajurveda Prasna 5.2) - confirm this 
conclusion alone on account of the statement of being seen 
by the wise (suries). 


The meaning of the sutra is as follows :- 


The object of seeing is "He" that is Paramatman. As 
the object of meditation and seeing relate to the same, even 
the object of meditation is "He" alone. "Vyapadesat" means 
on account of the declaration of the characteristics of 
Miramatman, such as being quiet, without oldage, immortal, 
{carless, the most celebrated, as related to the object of 
seeing. 
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दहराधिकरणम्‌ 
दहर उत्तरेभ्य: (1-3-13) 

छान्देग्ये, “अथ यदिदमस्मिन्‌ ब्रह्मपुरे दहरं पुण्डरीक वेश्म 
दहरोऽस्मिन्नन्तर: आकाशः, तस्मिन्‌ यदन्तस्तदन्वेष्टव्यम्‌ तद्वाव 
विजिज्ञासितव्यम्‌'› इत्यत्र हृदयपुण्डरीकमध्यवर्ती दहरवाक्ये 
श्रूयमाणः कि भूताकाशः, उत जीवः, अथ परमात्मा - इति संशयः। 
प्रथमं तावद्‌ भूताकाश इति युक्तमाश्रयितुमिति पूर्वः पक्षः, 
आकाशशब्दस्य भूताकाशे प्रसिद्धिप्रा चुर्या त्‌ , 
आकाशान्तर्वर्तिनोऽन्यस्यान्वेष्टव्यप्रतीतेश्च । राद्धान्तस्तु - “किं 
wea विद्यते, यदन्वेष्टव्यम्‌'' इति चोदिते, ` यावान्‌ वा 
अयमाकाशः इत्यारभ्य, {एतत्‌ सत्यं ब्रह्मपुरम्‌' ' इत्यन्तेन 
दहराकाशस्यातिमहत्त्वसर्वाश्रयत्वाजरत्वसत्यत्वादि अभिधाय, 
“अस्मिन्‌ कामाः समाहिताः? इत्याकाशान्तर्वर्तिनोऽन्वेष्टव्याः कामा 
इति प्रतिपाद्य, “कोऽयं दहराकाशशब्दनिर्दिष्टः, के तदाश्रयाः 
कामाः? इत्यपेक्षायाम्‌, एष आत्माऽपहतपाप्मा’? इत्यारभ्य, 
“सत्यसङ्कल्पः”? इत्यन्तेन आकाशशब्दनिर्दिष्ट: आत्मा, 
कामाश्चापहतपाप्मत्वादयः तद्विशेषणभूता इति प्रतिपादयत्‌ 
बाक्यमपहतपाप्मत्वादिविशिष्टपरमात्मानमाह | उपक्र मे 
चान्वेष्टव्यतया प्रतिज्ञात आकाश: आत्मा, एतद्विशेषणभूताः 
अपहतपाप्मत्वादयः कामा इति वाक्यं ज्ञापयत्‌, 'अथ य 
इहात्मानमनुविद्य व्रजन्त्येतांश्च सत्यान्‌ कामान्‌, तेषां सर्वेषु लोकेषु 
कामचारो भवति”' इत्युपसंहरति। अतोऽयं दहराकाशोऽ 
पहतपाम्पत्वादिशिष्टः परमात्मेति निश्चीयते, न भूताकाशादिरिति। 
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एवं तर्हास्मिन्‌ वाक्ये, “अथ य एष संप्रसादोऽस्माच्छरीरात्‌ 
समुत्थाय इति प्रत्यगात्मप्रतीतेः, तस्य चोत्तरत्र प्रजापति 
वाक्येऽपहतपाप्मत्वादिगुणकत्वावगमात्‌, प्रत्यगात्मैव दहराकाश 
इति पूर्वपक्षी मन्यते । 


राद्धान्ती तु-प्रत्यगात्मा कर्मपरवशतया जागरितस्वप्न 
सुषुप्त्याद्यवस्थाभिः तिरो हिततापहतपाप्मत्वादिक : 
परमात्मानमुपसंपन्नः तत्प्रसादादाविर्भूतगुणकः प्रजापतिवाक्ये 
प्रतिपादितः । दहराकाशस्त्वतिरो हित निरुपाधिकापहत 
पाप्मत्वादिक: प्रत्यगात्मन्यसंभवनीयजगद्विधरणसमस्त 
चिदचिद्वस्तु नियमनाद्यनन्तगुणकः प्रतिपन्न इति नायं प्रत्यगात्मा 
दहराकाशः, अपि तु परमात्मैवेति मन्यते । 


सूत्रार्थस्तु - दहराकाशः परं ब्रह्म, उत्तरेभ्यः - उत्तरवाक्य 
गतेभ्यः अपहतपाप्मत्वादिपरमात्मासाधारणधर्मेभ्यो हेतुभ्यः ॥१३॥ 


The small ether is Supreme Brahman, on account 
of the arguments found in the subsequent passages. 
(1-3-13) 


In the Chandogya Upanishad, there is the following text 
“Now in the city of Brahman, there is a small lotus like 
abode and in it, there is a small cther - That which is within 
this ether is to be sought. That indeed is to be known, 
enquired into and realised" (Ch. Up. 8.1.1). Here, the doubt 
i_ whether this small ether declared to be in the middle of 
the lotus of that heart, is elemental ether or jivatman or 
l'iramatman. In the first place, the prima facie view is that it 
i» reasonable to take it as elemental ether. On account of the 
well-known usage of the word "ether" in the elemental ether 
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alone and also, as it is known that some other thing that is 
within it, is declared to be enquired into. The decision that is 
arrived at, is as follows :- 


When the question is posed "what exists in that small 
ether, to be sought (Ch. Up. 8.1.2)" - it is replied - "the ether 
in the heart is as vast as elemental akasha" (Ch.Up. 8.1.3) 
and it is further concluded as ‘this city of Brahman is Satya or 
nirvikara (Ch.Up. 8.1.5)'. Declaring the characteristics of the 
small ether such as the unsurpassed vastness, the fact of being 
the support of all other entities, being unborn, being 
unchangeable, it is declared “all auspicious qualities are 
contained in this" (Ch. Up. 8.1.5) and by this, it is expounded 
that the auspicious qualities that are within the small ether 
are to be sought. For the enquiry - who is designated by the 
term "small cther" and what are the auspicious qualities that 
are abiding in Him - it is declared that the one who is signified 
by the term "small ether" is the atman, and that the auspicious 
qualities such as being opposed to all that is defiling and 
others, are His characteristics, in the statement "that self who 
is opposed to all that is defiling, who is free from oldage and 
who is of true will (Ch.Up.8.7.1\". Thus, this statement of the 
text expounds that the small ether is Paramatman who is 
characterised by all auspicious qualities such as being opposed 
to all evil and others. 


Intimating in the introduction, the ether that is declared 
to be sought, is the atman and the characteristics of this atman 
are being free from all evil and others, the text concludes 
with the passage - those people who depart from this world 
realising this atman and reflecting upon His auspicious 
qualities, will have free movement at will in all the worlds 
(Ch.Up. 8.1.6). So, it is decided that this small ether 
characterised by apahatapapma and other attributes, is 
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Paramatman alone and not the elemental ether. The objector 
here opines as follows :- 


In this passage, 'this jivatman rises above the body and 
attains that Supreme Light etc (Ch. Up. 8.12.2)’, the individual 
self alone is known and further in the statement of "Prajapathi", 
it is understood that the individual self alone is characterised 
by the attributes of "apahatapapma and others". So, the small 
ether under reference here, is the individual self alone. 


Those who declare the siddanta or the conclusive 
decision, propound that in the statement of Prajapati, it is 
expounded that the individual self whose qualities of 
apahatapapma and others that were covered by the waking, 
dream and dreamless states on account of being dominated 
by karma, were manifested when he attained Paramatman 
on account of the grace of Paramatman. But, the small ether 
is characterised by non-conditional apahatapapmatva and 
others that were never clouded and He is characterised by 
infinite auspicious qualities such as supporting the entire 
universe, ruling from within all sentients and non-sentients. 
Such qualities can never happen to the individual self. So, the 
small ether is not the individual self, but Paramatman alone. 


The meaning of the sutra is - the small ether is Supreme 
Brahman on account of the reasons such as being characterised 
by apahatapapmatva and others, that are unique to 
Paramatman alone, as evidenced in the subsequent 
statements. ‘ 


गतिशब्दाभ्यां तथा हि दृष्टं लिङ्गश्च (1-3-14) 


अस्मिन्‌ दहराकाशे सर्वासां प्रजानामजानतीनामहरहर्या गतिः 
श्रूयते, यश्च दहराकाशावमर्शरूपैतच्छब्द समानाधिकरणतया 
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प्रयुक्तो ब्रहालोकशब्द:, ताभ्यां दहराकाशः परं ब्रह्मेत्यवगम्यते, 
“तद्यथा हिरण्यनिधिं निहितमक्षेत्रज्ञा उपर्युपरि सञ्चरतो न विन्देयुः 
एवमेवेमा: सर्वा: प्रजा अहरहर्गच्छन्त्य एतं ब्रह्मलोकं न 
विन्दन्त्यनृतेन हि प्रत्यूढाः '' इति । तथा हि दृष्टम्‌ - तथा हान्यत्र 
परस्मिन्‌ ब्रह्मण्येवं रूपं गमनं दृष्टम्‌ - “एवमेव खलु सोम्येमाः 
सर्वाः प्रजाः सति संपद्य न विदुः सति संपत्स्यामहे इति, सत आगम्य 
न fag: सत आगच्छामह इति” । तथा ब्रह्मलोकशब्दश्च परस्मिन्‌ 
ब्रह्मण्येव दृष्ट: - “एष ब्रह्मलोकः सम्राडिति होवाच’? इति | 
लिङ्गञ्च । मा भूदन्यत्र दर्शनम्‌, अस्मिन्‌ प्रकरणे सर्वासां प्रजानां 
श्रूयमाणमहरहर्गमनं ब्रह्मलोकशब्दश्च दहराकाशस्य परमात्मत्वे 
पर्याप्तं लिङ्गम्‌ । चशब्दोऽवधारणे | एतदेव पर्याप्तमित्यर्थः ॥१४॥ 


On account of the going by the individual selves 
and of the word Brahmaloka, this small ether is. 
Supreme Brahman for it is seen thus, and it is 
inferential mark to understand that small ether is 
Brahman. (1-3-14) 


It is learnt from the sruti that day-in and day-out all 
people who do not know the place to which they go, are going 
to this small ether and describing that small ether the term 
"Brahmaloka" is used is concommitant - co-ordination. On 
account of these rcasons, the small ether is Supreme 
Brahman. It is declared in the sruti "Just as people who do 
not know the place where the treasure of the gold is hidden, 
do not get it, though they move on the very ground under 
which the gold is hidden, in the same way, all these individual 
souls - though they go to the Supreme Lord day-in and day- 
out (during sushupti) - do not get or know that Brahman. 
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They are covered and led otherwise by "anruta" or karma 
(Ch.Up. 8.3.2)". 


It is seen like that. It is seen that this kind of the 
individual souls, going to the Supreme Brahman alone, is 
learnt from other texts" - in the same way, all these individual 
souls attaining "sat" do not know that they have attained "sat" 
(Ch.Up. 6.9.2); "all these living beings come from the "sat" 
or the Supreme Reality and they do not know that they have 
come from the "sat" (Ch.Up. 6.10.2)". In the same way, the 
term Brahmaloka, is seen to denote Supreme Brahman alone. 
Yajnavalkya said "O'Emperor, this is the world of Brahman" 
(Br.Up.4-4-23). There is the mark also signifying this as 
Brahman. One may not look for the proofs elsewhere. In 
this context alone, the fact of all living beings going to that 
small ether day-in and day-out, and the term "Brahmaloka" 
there, are marks to determine that small ether as 
Paramatman. The term "cha" in the sutra is used to emphasise 
the same. The meaning is - this alone is enough to prove that 
the small ether is Supreme Brahman. 


धृतेश्च महिम्नोऽस्यास्मिन्नुपलब्धेः (1-3-15) 

अस्य धृत्याख्यस्य परमात्मनो महिम्नः अस्मिन्‌ दहराकाशे 
उपलब्धेरयं परमात्मा | धृतिः - जगद्विधरणं परमात्मनो 
महिमेत्यन्यत्रावगम्यते, “एष सर्वेश्वर एष भूताधिपतिरेष भूतपालः 
एष सेतुर्विधरण एषां लोकानामसंभेदाय” इति । सा चास्मिन्‌ 
“दहराकाशे उपलभ्यते, “अथ य आत्मा स सेतुर्विधृतिरेषां 
रोकानामसंभेदाय'' इति ॥१५॥ 


And on account of the fact of the greatness i.e. 
being the support of all things, Brahman of the form 
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of supporting all things is found in the small ether, 
the small ether is Supreme Brahman. (1-3-15) 


"Asya" means the greatness of Paramatman of the form 
of supporting everything in this small ether; "upalabdeh" on 
account of the existence of this greatness being observed in it 
- this small cther is Paramatman. 


As the greatness of that Paramatman on account of being 
the support of all entities, is being found in the small ether, 
the small ether is Paramatman. 


"Druthi" means supporting the entire universe. The 
greatness of this form of Paramatman is known from other 
texts also - "He is the Lord of all, He is the king of all 
things; He is the protector of all things; He is a bridge and 
a boundary so that all these worlds may not be mixed up" 
(Bri. Up. 4.4.22). That kind of greatness is observed and 
obtained in this small ether. "Now that atman is a bridge 
and supporter of all these worlds, so that they may not get 
confounded' (Ch.Up.8-4-1) 


प्रसिद्धेश्च (1-3-16) 


“को होवान्यात्‌ कः प्राण्यात्‌, यदेष आकाश आनन्दो न 
स्यात्‌”, “सर्वाणि ह वा इमानि भूतान्याकाशादेव समुत्पद्यन्ते’? 
इत्यादिष्वाकाशशब्दस्य परस्मिन्‌ ब्रह्मणि प्रसिद्धेः । आकाशशब्द 
एव परमात्मधर्मविशेषितो भूताकाशशङ्कां निवर्तयतीत्यर्थः 1126 0 

And also on account of the well-known sense of 
Paramatman happens to the term "akasa", the small 
ether is Paramatman. (1-3-16) 


"For, who could breathe or who could live, if this "akasa" 
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or bliss were nor there (Tai. Up. 2.7.5)" ; "All these beings 
are born of 'akasa' (Chandogya 1.9.1)" - In these passages, it 
is well-known that the term ether or "akasa" signifies Supreme 
Brahman. So, the term ether itself being characterised by the 
attributes of Paramatman, terminates the doubt of being 
elemental ether. 


इतरपरामर्शात्‌ स इति चेन्नासंभवात्‌ (1-3-17) 


परमात्मन इतरः - जीवः, “ अथ य एष संप्रसादोऽस्माच्छरीरात्‌ 
समुत्थाय” इति जीवस्य परामर्शात्‌ स एव दहराकाश इति चेत्‌ - 
तन्न; पूर्वोक्तानां गुणानां तस्मिन्नसम्भवात्‌ ॥१७॥ 


If it is argued that on account of reference to the 
other one viz. jivatman, the small ether is jivatman, 
we say it is not so, because of the impossibility of the 
jiva having the attributes mentioned there. (1-3-17) 


The one other than Paramatman is the individual self. If 
it is argued that the small ether is the individual self alone, 
on account of the reference to the individual self alone, found 
in the passage, "now, this jivatman passing out of this body, 
etc. (Ch.Up. 8.3.4)" - then we say it is not so, because the 
Attributes mentioned earlier cannot possibly belong to the 
individual self. 


उत्तराच्चेदाविर्भूतस्वरूपस्तु (1-3-18) 


उत्तरात्‌ - प्रजापतिवचनात्‌ अपहतपाप्मत्वादिगुणको 
जीवो ऽवगम्यत इति चेत्‌ - तन्न, जागरिताद्यवस्थाभिर 
नादिकालप्रवृत्ताभिः पुण्यपापरूपकर्ममूलाभिः तिरोहितगुणकः 
परब्रह्मोपासनजनिततदुपसंपत्त्या आविर्भूतस्वरूपोऽसौ जीवः तत्र 
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प्रजापतिवाक्ये5 पहतपाप्मत्वादिगुणकः कीर्तितः | दहराकाशस्त्व 
तिरोहितस्वरूपोऽपहतपाप्मत्वादिगुणक इत्यस्मिन्‌ दहराकाशे न 
जीवशङ्का ॥१८॥ 


दहरवाक्ये जीवपरामर्शः किमर्थमिति चेत्‌ - तत्राह - 


If it is said that from a subsequent statement of 
Prajapati (it appears that the qualities of 
apahatapapmatva and others are for the individual 
self alone) we say that the one who is meant there is 
the individual soul whose essential nature has become 
manifest. (1-3-18) 


If it is said that the jivatman is known as qualified by the 
qualities of being opposed to all that is evil and others, we 
say it is not so. The jivatman who is referred to in the teaching 
of Prajapati, as possessing the qualities of apahatapapmatva 
and others, is one whose essential nature was at first hidden 
on account of the cause of karma of the form of punya and 
papa that was done from beginningless time in the states of 
wakefulness and others, and which essential nature was 
manifested later on account of communion with Brahman 
that was made possible by meditation upon Brahman. But 
the essential nature of "apahatapapmatva" and others of 
"Daharakasa" or small ether on the other hand, was never 
hidden. So, as regards the small ether the doubt that it may 
be the individual self can never arise. 


If it is so, what then is the meaning of the reference to 
the individual soul here ? The next sutra answers this question. 


अन्यार्थश्च परामर्शः (1-3-19) 
“अस्मात्‌ शरीरात्‌ समुत्थाय परं ज्योतिरुपसम्पद्य स्वेन 
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रूपेणाभिनिष्पद्यते'' इति परंज्योतिस्वरूपदहराकाशोप 
सम्पत्त्याऽस्य जीवस्यानृततिरोहितस्वरूपस्य स्वरूपाविर्भावो 
भवतीति दहराकाशस्य जगद्विधरणादिवत्‌ जीवस्वरूपा 
विर्भावापादन रूपसंपांद्वेशेषप्रतिपादनार्था जीवपरामर्शः ॥१९॥ 


The reference to the individual self is for a 
different propose. (1-3-19) 


The reference to the individual self here, is meant for 
the purpose of expounding the particular "sampat" or glory 
of the small ether, of the form of causing the manifestation 
of the nature of the individual self just as supporting all this 
universe, as it is learnt that the true nature of the jivatman, 
that was hidden on account of karma becomes manifested 
after attaining the small ether which is of the nature of 
supreme light, as evidenced in the text "This atman rises 
above this body and attaining that Supreme Light reveals 
itself in its own natural form (Chandogya 8.12.2)" 


अल्पश्रुतेरिति चेत्‌ तदुक्तम्‌ (1-3-20) 

““दहरो 55स्मिन्‌' ' इत्यल्पपरिमाणश्रुतिराराग्रोपमितस्य 
जीवस्यैवोपपद्यते, न तु सर्वस्मात्‌ ज्यायसो ब्रह्मण इति चेत्‌ - तत्र 
गुत्तरं वक्तव्यम्‌, तत्‌ पूर्वमेवोक्तम्‌ - ˆ निचाय्यत्वात्‌'” इत्यनेन 
॥२०॥ 


If it is said (that the small ether is jivatman) 
wing to the declaration of smallness, that has been 


'inswered already. (1-3-20) 


If it is Said that the declaration of smallness by the sruti 
v "a small ether in this" agrees indeed with the individual 
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self who is compared with the tip of awl and never with 
Brahman that is greater than everything - the reply to be 
given has been virtually given already as "on account of that 
has to be meditated upon (VS. 1.2.7)’. 


अनुकृतेस्तस्य च (1-3-21) 


अनुकृतिः - अनुकारः, तस्य परमात्मनो $नुकाराद्धि 
जीवस्याविभू्‌तस्वरूपस्यापहतपाप्मत्वादिगुणकत्वम्‌ | 
अतोऽनुकर्तुः जीवादनुकार्यः परब्रह्मभूतो दहराकाशोऽर्थान्तरभूत 
एव | तदनुकारश्च तत्साम्यापत्तिः श्रूयते, `यदा पश्यः पश्यते 
रूक्मवर्ण कर्तारमीशं पुरुष ब्रह्मयोनिम्‌ | तदा विद्वान्‌ पुण्यपापेविधूय 
निरञ्जनः परमं साम्यमुपैति’? इति usi 


On account of the attainment of (similarity) or 
equality with Paramatman (the individual) self is not 
the-small ether. (1-3-21) 


Anukrthi means similarity or equality. The fact of being 
characterised by the qualities of apahatapapmatva and others 
happen to the jivatman when his essential nature is 
manifested, verily after gaining similarity to Paramatman. 
Therefore, the small ether which is Supreme Brahman, with 
whom equality is gained, is necessarily a different entity from 
the individual self who gains equality. That similarity is verily 
known from the scriptures as equality as in "when the seer of 
Brahman sees the Supreme Self, who is the ruler of this 
universe, who has an effulgent, auspicious divine body and 
who is the creator of the universe, and the cause of the 
unmanifested, then that knower of Brahman shaking off virtue 
and sin and being freed from the taint of matter, attains 
supreme similarity (Mundaka 3.1.3)". 
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अपि स्मर्यते (1-3-22) 
स्मर्यते च तदुपासनात्‌ तत्साम्यापत्तिरूपानुकृतिर्जीवस्य, `इदं 
ज्ञानमुपाश्रित्य मम साधर्म्यमागताः । सर्गेऽपि नोपजायन्ते प्रलये न 
व्यथन्ति च'' इति 1122 
The same is declared by the smrithi also. (1-3-22) 


The attainment of similarity of the form of equality with 
Paramatman by the individual self through meditation upon 
that Paramatman, is declared by the smriti - Those that have 
gained qualities similar to Mine, by abiding by this wisdom 
are not born at the time of creation and are not distressed at 
the time of cosmic dissolution (B.G. 14.2). 


प्रमिताधिकरणम्‌ 
शब्दादेव प्रमित: (1-3-23) 


कठवल्लीब्वाम्नायते, “अङ्गुष्ठमात्रः पुरुषो मध्य आत्मनि 
तिष्ठति। ईशानो भूतभव्यस्य न ततो विजुगुप्सते | एतद्वै aq’, 
उत्तरत्र च, “अङ्गुष्ठमात्रः पुरुषो ज्योतिरिवाधूमकः” , तथोपरिष्टात्‌, 
` अहृष्ठमात्रः पुरुषोऽन्तरात्मा सदा जनानां हृदये सन्निविष्टः”? इति। 
अत्राहगु्ठप्रमितो जीवात्मा, उत परमात्मेति संशयः। जीवात्मेति पूर्वः 
पक्षः; अन्यत्र स्वीकृतस्पष्टजीवभावे पुरुषे अद्डृष्ठप्रमितत्वश्रुते:, 
''प्राणाधिपः सञ्चरति स्वकर्मभिः | arguit रवितुल्यरूपः'? 
इति i 


राद्धान्तस्तु - तत्र “ स्वकर्मभिः” इति जीवभावनिश्चय वदत्रापि, 
*'ईशानो भूतभव्यस्य'' इति भूतभव्येशितृत्वदर्शनात्‌ परमात्मैव - 
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इति । सूत्रार्थस्तु - शब्दादेव प्रमितः - अद्डुष्ठप्रमित: परमात्मैव, 
“Sort भूतभव्यस्य'” इति परमात्मवाचिशब्दात्‌॥२३॥ 


The one who is measured (as being of the size of 
a thumb) is Paramatman, on account of the terms 
signifying Paramatman. (1-3-23) 


In the Kathavalli, we read "The person of the size of a 
thumb resides in the middle of the body. He is the Lord of 
the past and the present. Therefore, he does not despise. This 
indeed is that (Ka. Up. 2.1.12)". Further on we read - The 
person of the size of a thumb is like light without smoke 
(Ka. Up. 2.1.13), the Purusha of the size of the thumb, the 
inner self is ever established in the hearts of men (Ka.Up. 
2.3.17). 


The doubt here arises whether this one measured by 
the size of a thumb, is the individual self or Paramatman. 


The prima facie view is that he is the individual self. For, 
in another scriptural text, where the jivatman or the individual 
selfhood is clearly admitted, there is the declaration of the 
measure of the size of a thumb ‘presiding over the vital airs, 
he being of the size of a thumb and having a form similar to 
that of the Sun, moves on account of his karmas' (Sve. Up. 5- 
7 and 8). But, the decision arrived at is that the one who is 
measured by the size of a thumb, is Paramatman. 


As in the mantra quoted above, there is the decision of 
the individual selfhood by the term "on account of his karmas"; 
here also, the characteristic mark of Paramatman viz. being 
the Lord of the past and future, is seen as evidenced in the 
statement of the text "The Lord of the past and future" and 
so, he is Paramatman alone. 


The meaning of the sutra is as follows :- 
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The one measured by the size of the thumb is 
Paramatman alone, on account of the terms such as ‘the Lord 
of the past and future’ that signify Paramatman. 


कथमनवच्छिन्नस्य UAT TAS ES प्रमितत्वमित्याशङ्क्याह- 


How can Paramatman who is not limited be said to 
have the size of a thumb? Answer to this is given in the 
next sutra - 


हृद्यपेक्षया तु मनुष्याधिकारत्वात्‌ (1-3-24) 


उपासनार्थमुपासकहदये वर्तमानत्वात्‌, उपासकहदयस्याङुष्ठ 
मात्रत्वात्‌ तदपेक्षयेदमङ्गुष्ठप्रमितत्वम्‌ । मनुष्याणामेवोपासकत्व 
सम्भावनया मनुष्यान्‌ अधिकृत्य प्रवृत्तत्वाच्छास्त्रस्य 
मनुष्यहृदयापेक्षयेदमुक्तम्‌ ॥ स्थितं तावादुत्तरत्र समापयिष्यते ॥२४॥ 


As human beings are qualified for upasana, the 
measure of a thumb is stated for Paramatman, with 
reference to the heart. (1-3-24) 


As Paramatman is residing in the heart of the meditator 
lor purposes of meditation by the upasaka and as the heart 
of the upasaka is of the size of a thumb, this declaration of 
having the measure of a thumb is made with reference to the 
heart. As human beings alone are likely to become meditators 
and as the shastras are promulgated for the purposes of 
humans alone, this fact of having the measure of a thumb is 

» sud as referring to the heart of human beings. The further 
ciscussion of this matter will be completed later on 


देवताधिकरणम्‌ 
तदुपर्यपि बादरायण: संभवात्‌ (1-3-25) 
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मनुष्याधिकारं ब्रह्मोपासनशास्त्रमित्युक्तम्‌, तत्प्रसङ्गेन 
देवादीनामपि ब्रह्मविद्यायामधिकारोऽस्ति वेति चिन्त्यते । न 
देवादीनामधिकारोऽस्तीति पूर्वः पक्षः, परिनिष्पन्ने ब्रह्मणि शब्दस्य 
प्रामाण्यसम्भवेऽपि देवादीनां विग्रहादिमत्त्वे प्रमाणाभावात्‌, 
मन्त्रार्थवादानामपि विधिशेषतया विग्रहादिसद्भावपरत्वाभावात्‌ 
विग्रहवन्निर्वर्त्याहरहरनुष्ठीयमानविवेकादिसाधनसप्रक संस्कृतमनो 
निष्पाद्योपासननिर्वृत्तौ तेषां सामर्थ्याभावात्‌ | राद्धान्तस्तु - 
जगत्सृष्टिप्रकरणेषु नामरूपव्याकरणश्रुत्यैव देवादीनां 
विग्रहादिमत्त्वं सिद्ध्यति। देवादीनां देहेन्द्रियादिकरणमेव हि 
नामरूपव्याकरणम्‌; मन्त्रार्थवादयोश्च तदुपलब्धेः, 
तयो रनुष्ठे यप्रकाशनस्तुतिपरत्वेऽपि तदुपपत्तये तत्सद्धावे 
प्रमाणत्वाद्ेवादीनां विग्रहादिमत्त्वसिद्धिः, न विग्रहादिमत्तया स्तुतिः 
प्रकाशनं a तदभावे संभवति । अतः 
सामर्थ्यसंभवादस्त्येवाधिकारः। सूत्रार्थस्तु तदुपर्यपि - तेभ्यः 
मनुष्येभ्य उपरिवर्तमानानां देवादीनामप्यधिकारोऽस्ति | यद्वा तत्‌ 
- ब्रह्मोपासनम्‌, उपरि - देवादिष्वपि संभवति, तेषामपि 
ब्रह्मस्वरूपतदुपासनप्रकारज्ञान तदर्थित्व तदुपादानसामर्थ्यसंभवात्‌। 
पूर्वोपार्जितज्ञानाविस्मरणात्‌ ज्ञानसम्भवः, तापत्रयाभिहतिपूर्वकब्रह्म 
गुणज्ञानाच्चार्थित्वसंभवः, सृष्टिवाक्यमन्त्रार्थवादेषु 
विग्रहवत्त्वादिदर्शनात्‌ सामर्थ्यसंभवश्चेति भगवान्‌ बादरायणो 
मन्यते ॥२५॥ 


Meditation upon Brahman is possible for beings 
who are above men (humans) also, views Badarayana, 
on account of the possibility. (1-3-25) 
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It was stated that the shastra prescribing meditation upon 
Brahman is for men only, as they alone are entitled for 
Brahmopasana. On account of this context, it will be discussed 
whether gods also are entitled to the meditation upon 
Brahman or not. 


The prima facie view is that gods are not qualified for 
meditation upon Brahman. Though the "shabda" or the word 
can possibly signify Brahman which is already existing, though 
the word can signify existent objects such as Brahman, there 
is no proof as regards the gods having bodies. The mantras 
and laudatory passages such as veda are subserving the 
purpose of injunction and they are not proving the existence 
of body and others of the gods. So, gods are not capable of 
accomplishing meditation upon Brahman which is originated 
by the purified mind which requires the auxiliaries viz. the 
seven means or "sadhana Saptaka" that are to be practised 
day-in and day-out by one having a body. 


The conclusion that is arrived is as follows :- 


The fact of gods and others having bodies and others, is 
proved by the scriptural passage itself describing the 
articulation of names and forms in the contexts of the creation 
of the universe. The differentiation of names and forms in 
respect of gods and others, is verily furnishing the body and 
sense organs and others. In the mantras and the laudatory 
passages, this fact is obtained. For gods and others, bodies 
and others are proved to exist as there are proofs regarding 
the existence of such bodies and others, though the mantras 
and arthavadas are devoted to the praise of the rituals that 
are to be practised. In the absence of such bodies, praises of 
the Gods as having bodies and others, and glorification will 
not become possible. Therefore, as they have possibility of 
ability, they are qualified for meditation upon Brahman. 


136 Vedanta Deepa 1-3-26 


The meaning of the sutra is as follows :- 


"Iaduparyapi" - For gods also, who are above men, there 
is qualification for meditation. Or ‘rat - that meditation upon 
Brahman; 'upari' - is possible of even gods and others, as 
there is possibility of gaining knowledge of the essential nature 
of Brahman, the mode of meditation upon Brahman, the fact 
of aspiration for attainment of Brahman and the ability of 
meditation upon Brahman. There is possibility of gaining 
knowledge on account of not forgetting the knowledge that 
was earned earlier. There is possibility of becoming a seeker 
on account of the knowledge of the auspicious qualities of 
Brahman along with the severe effects of the three tormenting 
sorrows. As it is seen that the gods have bodies and others, 
as evidenced in the mantras and arthavadas propounding 
creation, the venerable Badarayana thinks that there is 
possibility of ability for meditation upon Brahman. 


विरोध:कर्मणीति चेन्नानेकप्रतिपत्ते्दर्शनात्‌ (1-3-26) 


कर्मणि - यागादौ । विग्रहवत्त्वे सति एकस्य युगपदनेकयागेषु 
सन्निधानानुपपत्तेर्विरो धःप्रसज्यत इति चेत्‌-तन्न; शक्तिमतां 
सौभरिप्रभृतीनां युगपदनेकशरीरप्रतिपत्तिदर्शनात्‌॥२६॥ 


If it is said that there results a contradiction in 
respect of the sacrificial works, in the event of 
admitting bodies to gods, we say it is not so, because 
it is observed that gods have assumed several bodies. 
(1-3-26) 


"Karmani" means in the sacrificial rituals. If it is argued 
that there will be contradiction, as it is impossible for a god 
to be present at the same time at several sacrifices in the 
event of their having bodies, we say it is not so, as it is seen 
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that beings endowed with special powers like Soubhari and 
others, assume several bodies at the same time. 

शब्द इति चेन्नात: प्रभवात्‌ प्रत्यक्षानुमानाभ्याम्‌ 

(1-3-27) 

विरोध इति वर्तते । मा भूत्‌ कर्मणि विरोधः, शब्दे तु वैदिके 
विरोधः प्रसज्यते | विग्रहवत्त्वे हि तेषां सावयवत्वेनो 
त्पत्तिविनाशयोगादुतपत्तेः प्राक्‌ विनाशादूर्ध्वं च, वैदिकानामिन्द्रादि 
शब्दानामर्थशून्यत्वमनित्यत्वं वा स्यादिति चेत्‌ - तन्न, अतः 
प्रभवात्‌ - अतः वैदिकादेव शब्दात्‌ इन्द्रादेः प्रभवात्‌ । पूर्वपूर्वेन्द्रादौ 
विनष्टे वैदिकादिन्द्राद्याकृतिविशेषवाचिनः शब्दादिन्द्राद्याकृति 
विशेषं स्मृत्वा तदाकारमपरमिन्द्रादिकं सृजति प्रजापतिरिति 
वैदिकस्य शब्दस्य न कश्चिद्विरोधः । न हि देवदत्तादिशब्दवत्‌ 
इन्द्रादिशब्दाः व्यक्ति विशेषे संकेतपूर्वकाः प्रवृत्ताः, अपि तु 
गवादिशब्दवत्‌ आकृतिविशेषवाचिन इति तेषामपि नित्य एव 
वाच्यवाचकभावः। 


वैदिकादिन्द्रादिशब्दात्‌ अर्थबिशेषं स्मृत्वा कुलालादिरिव 
धटादिकं प्रजापतिः सृजतीति कुतोऽवगभ्यते ? 
प्रत्यक्षाऽनुमानाभ्याम्‌ - श्रुतिस्मृतिभ्यामित्यर्थः । श्रुतिस्तावत्‌ - 
'चेदेन रूपे व्याकरोत्‌ सतासती प्रजापतिः” तथा, स भूरिति 
* व्याहरत्‌ स भूमिमसृजत ' ' इत्यादिका । स्मृतिरपि - ` सर्वेषाश्ष स 
नामानि कर्माणि च पृथक्‌ पृथक्‌ | वेदशब्देभ्य एवादौ पृथक्‌ 
मंस्थाश्च निर्ममे”, “नाम रूपञ्च भूतानांकृत्यानाञ्च प्रपञ्चनम्‌ । 
बदशब्देभ्य एवादौ देवादीनां चकार सः”? इत्यादिका ॥२७॥ 
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If it is argued that a contradiction would result 
with regard to the Vedic words (if bodies are admitted 
to gods), we say it is not so; because, it is known 
from the shrutis and smritis that the beings like Indra 
and others originate from the words like Indra and 
others. (1-3-27) 


The term contradiction is taken over from the previous 
sutra to mean that there will be contradiction as regards the 
Vedic terms. There may not be any contradiction as regards 
the sacrifices and other karmas in the event of admitting 
bodies to gods, but there will ensue a contradiction as regards 
the words of the Veda. If gods have bodies, the bodies will 
be necessarily having parts (avayavas). So, they will be 
subjected to origination and destruction. Consequently, the 
vedic words like Indra and others, become devoid of meaning 
or non-permanent prior to the origination and posterior to 
the destruction of such bodies. If it is argued like this, we say 
it is not so. 


The reason is stated in the sutra as "atah", "prabhavaat". 
"Atah" means from the Vedic words such as Indra and others. 
The beings such as Indra and others originate from such Vedic 
words as Indra and others. When the beings like Indra and 
others existing before have perished, the creator 
comprehends the particular characteristics of the beings 
denoted by the term Indra and others fom the Vedic words 
like Indra and others and creates another Indra possessing 
those very characteristics. So, there is no contradiction to the 
eternity of the Vedic words. The terms like Indra and others 
do not denote a particular being on the basis of convention, 
just like the term Devadatta and others; but, they denote a 
particular species of beings just like the word like cow and 
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others denote a particular class of animals. So the "Vachya 
Vachaka bhava’ is verily eternal. If it is asked, how it is known 
that the creator creates comprehending the characteristics of 
the beings such as Indra and others from the Vedic words 
Indra and others, just as a potter creates pots and others, 
remembering the characteristics of such objects, we say that 
it is known from "pratyaksha" and "anumana". Pratyaksha 
means the sruti and Anumana means the smrithi. The 
scriptural statement is "He differentiated the forms with the 
help ofthe Veda, the being and the non-being - or the sentient 
and the non-sentient" - and "saying "bhu", he created the 
carth." Statements like this, show that the creator created all 
objects referring to Vedic words. The smriti also corroborates 
this view - "He the creator, created the names and the 
multiplicity of works separately from the words of the Veda 
alone and He also created the separate forms from the Veda." 
"The names and forms of the several objects as well as the 
claboration of works, were created in the beginning from 
the words of the Veda alone" (Vishnu Pu. 1-5-63). These and 
other statements prove that the objects are created referring 
to the eternal word of Veda. 


अत एव च नित्यत्वम्‌ (1-3-28) 
यतः प्रजापतिः वैदिकाच्छब्दादर्थाकारं स्मृत्वा तदाकारं सर्व 
सृजति, अतश्च वसिष्ठविश्वामित्रादीनां मन्त्रसूक्तादिकृत्त्वेऽपि 
मन्त्रादिमयस्य वेदस्य नित्यत्वं तिष्ठत्येव; प्रजापतिर्हि 
भैमित्तिकप्रलयानन्तरम्‌ “मन्त्रकृतो वृणीते? , “विश्वामित्रस्य सूक्त 
wafa " इत्यादिवेदशब्देभ्योऽनधीतमन्त्रादिदर्शनशक्तवसिष्ठा 
द्याकृतिविशेषं स्मृत्वा, वसिष्ठत्वादि पद प्राप्तयेऽनुष्ठितकर्म 
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विशेषांश्वानुस्मृत्य, तदाकारविशेषांस्तान्‌ वसिष्ठादीन्‌ सृजति; ते 
चानधीत्यैव वेदैकदेशभूतमन्त्रादीन्‌ स्वरतो वर्णतश्वास्स्वलितान्‌ 
पठन्ति । तदेषां मन्त्रादिकृत्त्वेऽपि बेदनित्यत्वमुपपद्यते ॥२८॥ 
प्रजापतिप्रभृतिषु सर्वेषु तत्त्वेष्वव्याकृ तपर्यन्तेषु , 
अव्याकृ तपरिणामरूपेषु शब्दमयेषु वेदेषु च विनष्टेषु 
अव्याकृतसृष्ट्यावृत्तौ कथं वेदस्य नित्यत्वमित्यत आह - 


And for this very reason, the eternity of the Veda 
is established. (1-3-28) 


On account of the fact the Creator creates everything 
comprehending the form of such things from the words of 
the Veda - though Vasista, Visvamitra and others are the 
seers of different mantras and sukthas - the eternity of the 
Veda of the form of mantras and others, is established. 


Prajapati, after the conditional dissolution of the 
universe, referring to the words of the Veda such as "He 
chooses the makers of mantras", "This is a hymn of 
Visvamitra", and comprehending the particular forms such 
as Vasista and others, who are capable of seeing the mantras 
and others that were not studied before, and remembering 
the requisite preparatory austerities for attainment of the 
position of Vasista and othefs - creates such and such Vasista 
and others as before. They, on the other hand, even without 
having learnt them from teachers, gain the mantras and others 
that are part of the Veda, perfect in their "swara" and "varna", 
recite them without any fault. So, in spite of their being 
creators of the mantras, the eternity of the Veda is maintained. 


At the time of elemental dissolution in which all objects 
beginning with Prajapathi and up to the unmanifested, and 
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the Vedas of the form of words, which are the effects of 
unmanifested, are all lost, and later, when a new creation of 
the unmanifested ensues, how can there be the eternity of 
the veda ? The sutrakara disposes this question in the next 
sutra. 


समाननामरूपत्वाच्चावृत्तावप्यविरोधो दर्शनात्‌ 
स्मृतेश्च (1-3-29) 

अव्याकृतसृष्ट्यावृत्तावपि सृज्यानां समाननामरूपत्वादेव न 
कश्चिद्विरोधः | आदिसर्गेऽपि हि परमपुरुषः पूर्वसंस्थानं जगत्‌ स्मरन्‌ 
सृजति; वेदांश्च पूर्वानुपूर्वीविशिष्टान्‌ आविष्कृत्यहिरण्यगर्भाय 
ददातीति । पूर्वसंस्थानमेव जगत्‌ सृजतीति कथमवगम्यते ? दर्शनात्‌ 
स्मृतेश्च - दर्शनं श्रुतिः, ˆ अहोरात्राणि विदधद्विश्वस्य मिषतो वशी। 
सूर्याचन्द्रमसौ धाता यथापूर्वमकल्पयत्‌ । दिवं च पृथिवीं 
चान्तरिक्षमथो qat: इति “यो ब्रह्माणं विदधाति पूर्व यो वै वेदांश्च 
प्रहिणोति तस्मै’? इति च; स्मृतिरपि, `यथर्तुष्वृतुलिङ्गानि 
नानारूपाणि पर्यये । दृश्यन्ते तानि तान्येव तथा भावा युगादिषु’ 
इति । एतदेव वेदस्य नित्यत्वम्‌ - यत्‌ पूर्वपूर्वोच्चारणक्रमविशेषं 
स्मृत्वा तेनैव क्र मेणोच्चार्यमाणत्वम्‌ । परमपुरुषो ऽपि 
म्वस्वरूपस्वाराधनतत्फलयाथात्म्यावबोधिवेदं स्वस्वरूपवत्‌ 
नित्यमेव पूर्वानुपूर्वी विशिष्ट स्मृत्वाऽऽविष्करोति | अतो देवादीनां 
ग्रह्मविद्याधिकारे न कश्चिद्विरोधः ॥२९॥ 


On account of the fact of having the same names 
and forms, there is no contradiction even in the re- 
creation of the world. It is known like this from the 
«uti and the smriti. (1-3-29) 
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On account of the sameness of name and form, as stated 
before, there is no contradiction even when the creation from 
the unmanifested is repeated. Even in the first creation after 
the great pralaya, the Supreme Person, remembering the 
constitution of the world prior to creation, creates the world 
exactly as it was before and bringing to manifestation the 
vedas in the same order and arrangement, hands them over 
to Hiranyagarbha. If it is asked how it is known that the 
creator creates the universe exactly as it was before, the sutra 
says that it is known from the sruthis and the smritis. 
Darshana means sruti. "The ruler of the universe gained 
existence, created the Sun and the Moon as in the previous 
kalpa for the purpose of ordaining day and night. He also 
created the dyuloka, prithvi, antariksha and suvarloka" (Maha 
Narayana 43.-44). "He, who first creates Brahma and hands 
over the vedas to him (Sve. Up. 6-18)". Even the smriti texts 
ordain as follows :- 


"As in the different seasons, the different characteristics 
of those seasons are seen, one after the other, in the same 
way, in the yugas that come one after the other, the very same 
objects come into existence"(Vishnu P. 1-5-66). The eternity 
of the Veda is verily this much viz. being uttered after 
remembrance of the method and order of pronunciations that 
existed in the earlier periods, in the same form and order as 
it was before. The Supreme Purusha also makes manifested 
the Veda, which enlightens or teaches His own essential 
nature, His worship and the fruit of such worship as they 
are, after remembering always that lore characterised by the 
fixed order of words as before always, even as He realises 
His essential nature. Therefore, there is no contradiction as 
regards the qualification of gods and others to meditate upon 
Brahman. 
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मध्वधिकरणम्‌ 
मध्वादिष्वसंभवादनधिकारं जैमिनि: (1-3-30) 


छान्दोग्ये, असौ वा आदित्यो tangy” इत्युपक्रम्य, ` तद्यत्‌ 
प्रथमममृतं तद्वसव उपजीवन्ति’ इत्युक्त्वा, `स य एतदेवममृतं 
वेद, वसूनामेवैको भूत्वाऽग्निनैव मुखेनैतदेवामृतं qu quita 
इत्यादिना ऋग्यजुस्सामादिवे दोदितकर्मसम्पाद्रसा धारतया 
मधुमयस्यादित्यस्य पूर्वदक्षिणपश्चिमोत्तरोर्ध्वांशान्‌ वसुरुद्रादित्य 
मरुत्साध्यनाम्नां देवगणानां भोग्यत्वेनाभिधाय 
तैर्भुज्यमानाकारेणादित्यांशान्‌ उपास्यान्‌ उपदिश्य 
ताने वाऽऽदित्यांशान्‌ तथाभूतान्‌ प्राप्यान्‌ उपदिशति । 
एवमादिषूपासनेषु वस्वादित्यादीनामधिकारोऽस्ति, न वेति संशयः। 
नास्त्यधिकार इति पूर्वः पक्षः, वस्वादीनामुपास्यान्तर्गतत्वेन 
कर्मकर्तृभावविरोधात्‌, प्राप्यस्य वसुत्वादेः, प्रापनत्वाच्च। राद्धान्तस्तु 
- ब्रह्मण एव तदवस्थस्योपास्यत्वात्‌ वस्वादीनां सतां 
स्वावस्थब्रह्मानुसन्धानाविरो धात्‌, कल्पान्तरे वसुत्वादे: 
प्राप्यत्वाविरोधाच्च वस्वादीनामधिकारः संभवति - इति i 


सूत्रार्थस्तु - मधुविद्यादिषु वस्वादीनामनधिकारं जैमिनिर्मन्यते, 
असम्भवात्‌ - वस्वादीनामेवोपास्यानामुपासकत्वासम्भवात्‌, 
सृत्वादेः , प्राप्तत्वादेव प्राप्यत्वासम्भवाच्च ॥ ३० ॥ 

On account of the impossibility of qualification 
lor "Madhu Vidya" and others for gods like Vasu, 
Mudra and others (that are verily objects of meditation 


in those vidyas), Jaimini maintains that they are not 
qualified for such meditation. (1-3-30) 
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In the Chandogya Upanishad, the following passages 
are noted :- 


Commencing with the statement "This Aditya is the 
honey of the gods" (Ch. Up. 3.1.1) and continuing further it 
states "that which is the first amritha that is enjoyed by the 
Vasus" (Ch.Up. 3.6.1) and concludes with the statement "he 
who knows this amrita like this, becomes one of the Vasus, 
and becomes satisfied by seeing this nectar through the 
medium of Agni" (Ch.Up. 3.6.3). Aditya is described as full 
of honey i.e. the "adhara" or ground of the essence that is 
obtained through the rites prescribed by the Vedas such as 
the Rig, Yajus and Saman. The Upanishad ordains that the 
"amshas" (or essences) that are to the East, South, West, 
North and above of this Aditya, to be enjoyed by the hosts of 
gods named as Vasus, Rudras, Adityas, Maruths and Sadhyas 
and further ordains the meditation upon the essences of Aditya 
in the form of being enjoyed by these gods and ordains that 
those meditators would attain such essences of Aditya. The 
doubt that arises here, is as follows :- 


In meditations of this kind, are the Vasus and Adityas 
qualified or not? 


The prima facie view is that they are not qualified. As 
the vasus and the others are included in the class of "upasyas" 
or objects to the meditated upon, there is contradiction 
regarding the subject - object relationship or karma - karthru 
bhava, and also on account of the position of vasutva and 
others that are to be attained in this kind of meditation, has 
already been attained. 


The conclusion that is arrived at, is as follows :- 


As Brahman alone residing in them is to be meditated 
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upon, and also as there is no contradiction in meditaung upon 
Brahman who is residing in those Vasus and others, and also 
on account of non-contradiction in respect of attainment of 
the status of vasus and others in a different kalpa, qualification 
does happen to vasus and others for such type of meditation. 

The meaning of the sutra is - 

Jaimini is of the view that Vasu and others are not 
qualified for meditation of the form of Madhu Vidya. The 
reason given by him is "asambhavat". Vasu and others are 
themselves to be meditated upon and so they themselves 
cannot become meditators, and also on account of the fact 
that the status of vasutva and others, has already been gained 
and it is not possible of becoming an object of attainment. 


ज्योतिषि भावाच्च (1-3-31) 


“तं देवा ज्योतिषां ज्योतिरायुर्होपासतेऽमृतम्‌'? इति ज्योतिषि 
परस्मिन्‌ ब्रह्मणि देवमनुष्ययोरधिकारसाधारण्ये सत्यपि, ‘ज्योतिषां 
ज्योतिः परं ब्रह्म देवा उपासते'' इति विशेषवचनं वस्वादीनां 
कर्मकर्तृभावविरोधात्‌ तेषु तेषामनधिकारं द्योतयति | देवा: इति 
सामान्यवचनश्च वस्वादिविशेषविषयमित्यवगम्यते, 
अन्येषामविरोधात्‌ ॥३१॥ 


And also as gods are qualified to meditate upon 
Paramatman as light (or jyoti), the Vasu and others 
arg not qualified for Madhu Vidya and others. 
(1-3-31) 


The text "the devas meditate upon Him as the light of 
liphts, as immortal life" (Bri.Up. 4.4.16), declares that the 
pods meditate upon Supreme Brahman, as light of lights. 
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Though the gods and men are generally qualified for 
meditation upon Brahman, on account of this particular 
statement that gods meditate upon Supreme Brahman as light 
of lights, and also as there is contradiction in the same thing 
being the subject and object of meditation, gods are not 
qualified for this kind of meditation. The general term "gods" 
is known to apply here particularly to Vasus and others. For 
others, there is no contradiction. 


भावं तु बादरायणोऽस्ति हि (1-3-32) 


तुशब्दः पक्षं व्यावर्तयति । वस्वादीनां मधुविद्यादिष्वधि 
anaa भगवान्‌ बादरायणो मन्यते । अस्ति हि 
वस्वादीनामेवोपास्यत्वं प्राप्यत्वञ्च | इदानीं वसूनामेव सतां 
कल्पान्तरे वसुत्वस्य प्राप्यत्वसंभवात्‌ प्राप्यत्वं सम्भवति। स्वात्मनां 
ब्रह्मभावानुसन्धानसम्भवादुपास्यत्वश्च सम्भवति | `य एतामेवं 
ब्रह्मोपनिषदं वेद इति हि कृत्स्नाया मधुविद्यायाः ब्रह्मविद्यात्व 
मवगम्यते 1132 11 


But, Badarayana maintains, on the other hand, 
that there is existence of qualification for this kind 
of meditation even for Vasus, for there is verily such 
possibility. (1-3-32) 


The term "tu" terminates the prima facie view. The 
reverred Badarayana thinks that there is possibility of 
qualification for Vasu and others, for meditations of the form 
of Madhu Vidya. The Vasu and others themselves have the 
fact of being the object of meditation and also of being the 
object of attainment. The fact of being the object of attainment 
happens to them as there is possibility of gaining the status 
of Vasu in a different kalpa, even for those who have already 
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been Vasu now. The upasyatva also happens to them, as there 
is the possibility of meditating upon their own inner self as 
Brahman. The entire Madhu Vidya is known to be Brahma 
Vidya alone, according to the statement - "He who knows 
thus, this Madhu Vidya, the secret teaching about Brahman" 
(Ch.Up. 3.11.3). 


अपशूद्राधिकरणम्‌ 


शुगस्य तदनादरश्रवणात्‌ तदाद्रवणात्‌ सूच्यते हि । 
(1-3-33) 

ब्रह्मविद्यायां शूद्रस्याप्यधिकारोऽस्ति नेति संशय: । अस्तीति 
पूर्वः पक्षः, अर्थित्वसामर्थ्यसम्भवात्‌, शूट्रस्यानम्निविद्यत्वेऽपि 
मनो वृत्तिमात्रत्वादुपासनस्य सम्भवति हि सामर्थ्यम्‌ । 
ब्रह्मस्वरूपतदुपासनप्रकारज्ञनाश्च इतिहासपुराणश्रवणादेव 
निष्पद्यते। अस्ति हि शूद्रस्यापि इतिहासपुराणश्रबणानुज्ञा, 
“ 'श्रावयेच्चतुरो वर्णान्‌ कृत्वा ब्राह्मणमग्रतः'' इति | तथा तत्रैव 
विदुरादीनां ब्रह्मनिष्ठत्वं दृश्यते | उपनिषत्स्वपि C आजहारेमाः 
शूद्रानेनैव मुखेनालापयिष्यथा: '' इति शूद्रशब्देनामन्त्र्य 
ब्रह्मबिद्योपदेशदर्शनात्‌ शूद्रस्यापीहाधिकारः सूच्यते | राद्धान्तस्तु 
- उपासनस्य मनोवृत्ति मात्रत्वेऽप्यनधीतवेदस्य शूद्रस्य उपासनोपाय 
भूतज्ञानासम्भवात्‌ न सामर्थ्यसंभवः । कर्मविधि 
बदुपासनाविधयोऽपि त्रैवर्णिकविषयाध्ययनगृहीतस्वाध्यायोत्पन्न 
ज्ञानमेबोपायतया स्वीकुर्वते। इतिहासादयोऽपि स्वाध्यायसिद्धमेव 
ज्ञानमुपब्नृहयन्तीति ततोऽपि नास्य ज्ञानलाभः | श्रवणानुज्ञा तु 
पापक्षयादिफला। विदुरादीनां तु भवान्तरवासनया ज्ञानलाभाद्‌ 
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ब्रह्मनिष्ठत्वम्‌ । शूद्रेत्यामन्त्रणमपि न चतुर्थवर्णत्वेन, अपितु 
ब्रह्मविद्यावैकल्याच्छुगस्य संजातेति | अतो न शूद्रस्याधिकारः | 
सूत्रार्थस्तु - ब्रह्मविद्यावैकल्येन हंसोक्तानादरवाक्य श्रवणात्‌ 
तदैवाचार्य प्रति आद्रवणाच्चाचार्येण तस्य शुश्रूषोर्विद्यालाभकृता 
शुकू सूच्यते । हिशब्दो हेतौ । यस्मादस्य शुक्‌ सूच्यते, अतः 
शोचना च्छूद्र इति कृत्वा आचार्यो रैक्वो जानश्रुतिं शूद्रेत्यामन्त्रयते; 
न जातियोगेनेत्यर्थः i 


On account of the disrespectful speech of swans, 
as he ran to Raikva, is not grief of that Janasruti 
suggested here ? (1-3-33) 


A doubt arises here, whether even a "sudra" has 
qualification for meditation upon Brahman or not ? The prima 
facie view is that he has qualification as aspiring for attainment 
of Brahman and ability for meditation are possible for him 
also. It must be said that abiliry is there for a sudra, even 
though he is not qualified for Agnividya, because meditation 
which is of the form of mere function of the mind is possible 
for him. The knowledge of the essential nature of Brahraan 
and the mode of meditation upon Brahman can be achieved 
verily by listening to the itihasa and puranas. Permission for 
listening to the itihasa and puranas is given to the sudra also, 
as it is stated “one should make the four castes hear the texts, 
having Brahmanas coming first". Similarly, it is witnessed in 
the itihasas themselves that Vidura and others were steadfast 
in Brahman. The instruction into the meditation upon 
Brahman, is scen in the Upanishads also, to have been done 
by addressing him with the word "sudra" as witnessed in - "O 
Sudra, you have brought these dakshinas; through this means 
itself, you make me speak (Chandogya 4.2.5)." From this, it 
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is indicated that there is qualification for Brahma Vidya for 
sudras also. But, the conclusion that is arrived is as follows :- 


Though Upasana is limited to the functioning of the 
mind, for a sudra - who has not studied the Veda - the 
knowledge that is the means of upasana is not possible. So, 
there is no possibility of capability for upasana. Just as the 
injunctions of sacrificial works, and the means of the 
knowledge of upasana - that is generated from the study of 
the Veda, which is related to the three higher castes. Such 
knowledge alone is admitted as the means of meditation. 
Even the itihasas and others are adumbrating the knowledge 
that is actualised by the study of the Vedas and therefore the 
sudra cannot gain knowledge even from that. The permission 
on the other hand, given to them for listening the itihasa, has 
the fruit of annihilation of sins. In the case of vidura and 
others, they were established in Brahman on account of the 
gaining of knowledge owing to the impression of former 
births. Addressing also Janasruti as sudra, is not on account 
of his being a member of the fourth caste ; but, on the other 
hand, on account of sorrow that happened to him due to the 
absence of Brahma Vidya in him. Therefore a sudra has no 
qualification for Brahma Vidya. 


The meaning of the sutra is as follows :- 


Janasruti heard the disrespectful words uttered by the 
swans on account of his imperfection duc to the absence of 
Brahma Vidya. Janasruti also ran towards the preceptor for 
gaining that knowledge and it is suggested here that he had 
sorrow on account of the non-attainment of the knowledge 
of Brahma Vidya and the Acharya points out that he who 
vearned to listen, as having sorrow, by the term "sudra". His 
sorrow is indicated by that address. So, arriving at the 
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derivation viz. Sudra on account of "shochana" (or sorrowing), 
the Acharya, Raikva addresses Janasruti as "sudra", and not 
on account of being a member of the fourth class. 


क्षत्रियत्वगतेश्च (1-3-34) 


अस्य शुश्रूषोः क्षत्रियत्वावगतेश्च न जातियोगेन 
शूद्रेत्यामन्त्रणम्‌; प्रकरणप्रक्रमे हि, ` बहुदायी'' इत्यादिना 
दानपतित्वबहुतरपक्वान्नदायित्वक्षत्तृप्रेषणबहुग्रामादिप्रदानैरस्य 
जानश्रुतेः शुश्रूषोः क्षत्रियत्वं प्रतीतम्‌ ॥ ३४ 


And also on account of the "kshatriya-hood" of 
Janasruti, that is understood here, the term sudra 
does not signify the fourth caste. (1-3-34) 


As it is understood that Janasruti who was desirous of 
listening to Brahma Vidya, belonged to the Kshatriya class, 
addressing him as sudra, is not on account of his belonging 
to the fourth class. In the commencement of this section, the 
kshatriya-hood of Janasruti is well-known on account of the 
fact that he was the bestower of much wealth, and he was the 
giver of enormous quantities of cooked food and his sending 
his door-keeper on an errand and bestowing on Raikva many 
villages. 


उत्तरत्र चैत्ररथेन लिड्रात्‌ (1-3-35) 
उपरिष्टाच्चास्यां विद्यायां ब्राह्मणक्षत्रिययोरेवान्वयो दृश्यते - 
“अथ ह शौनकं च कापेयमभिप्रतारिणश्च'' इत्यादिना | 
अभिप्रतारी हि चैत्ररथः क्षत्रियः | अभिप्रतारिणश्चैत्ररथत्वं च 
'कापेयसाहचर्यालिङ्गादवगम्यते | प्रकरणान्तरे हि कापेयसहचारिणः 
चैत्ररथत्वं क्षत्रियत्वश्चावगतम्‌, “एतेन वै चैत्ररथं कापेया 
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अयाजयन्‌'' इति, *'तस्माच्चैत्ररथो नामैक: क्षत्रपतिरजायत' इति 
च | अतोऽस्यां विद्यायामन्वितो ब्राह्मणादितरो जान श्रुतिरपि क्षत्रियो 
भवितुमर्हति ॥३५॥ 


On account of the inferential mark found in a 
further passage, where there is a mention together 
with Chitraratha (who is a kshatriya), the kshatriya- 
hood of Janasruti is well-known. (1-3-35) 


In the narration of this vidya, further there is only 
reference to the Brahmana and the Kshatriya as evidenced in 
the statement - ‘once when Sounaka, the son of Kapi and 
Abhipratarin (Chandogya 4.3.5)'. Abhipratarin is 
Chaitraratha, a kshatriya. The fact of Abhipratarin being 
Chaitraratha and a Kshatriya, is known on account of the 
reason of his association with Kapeya. In a different section, 
the associate of Kapeya, is known as Chaitraratha and 
Kshatriya. There is a passage - ‘the Kapeyas made 
Chaitraratha perform that sacrifice (Tandya Brahmana 
20.12.5)', and there is another passage which states - ‘from 
him there was descended a kshatriya who was a prince.’ 
‘Therefore, Janasruti who is different from a Brahmin, who 
is related to this mode of Brahma Vidya here, is bound to be 
only a kshatriya. 


संस्कारपरामर्शात्‌ तदभावाभिलापाच्च (1-3-36) 


विद्योपदेशे, “उप त्वा नेप्ये' ' इत्युपनयन संस्कारपरामर्शात्‌, 
शूद्रस्य तदभाववचनाच्चानधिकारः | “न शूद्रे पातकं किञ्चिन्न च 


मस्कारमर्हति' इति हि निषिध्यते॥ ३६ 


On account of the reference to religious 
sacrements (like upanayana and others), and on 
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account of the declaration of their absence (in respect 
of a sudra), a sudra has not qualification for Brahma 
Vidya. (1-3-36) 

While giving instruction about Brahma Vidya, there is 
reference to the ceremony of upanayana as, "I shall initiate 
you" (Chandogya Up. 4.4) and there is the declaration of the 
absence of upanayana in respect of a sudra. So, a sudra is not 
qualified for Brahma Vidya. Ceremonial purification is 
prohibited in respect of a sudra - "there is not any sin in a 
sudra and he does not need any ceremonial purification" 
(Manu X - 126). 


तदभावनिर्धारणे च प्रवृत्तेः (1-3-37) 


“नैतदब्राह्मणो विवक्तुमर्हति | समिधं सौम्याहर'' इति 
शुश्रूषोर्जाबालस्य शादट्रत्वाभावनिश्चय एवोपदेशे 
प्रवृत्तेनाधिकार:॥।३७॥ 


On account of undertaking the procedure to teach 
Brahma Vidya (to Satyakama Jabala) on the 
ascertainment of not being a sudra (a sudra is not 
qualified for Brahma Vidya). (1-3-37) 

A sudra is not qualified for Brahma Vidya as the teacher 
proceeded to teach the knowledge of Brahman only after 
ascertaining that Jabala, who wished to listen to the 
knowledge of Brahman, was not a sudra as known from the 
text - "A person who does not belong to the first three varnas 
will not speak so truthfully O, Good-looking one, bring the 
samith sticks". (Chandogya 4.4.5). 


श्रवणाध्ययनार्थप्रतिषेधात्‌ (1-3-38) 
शूद्रस्य श्रवणाध्ययनादीनि हि प्रतिषिध्यन्ते, “'तस्माच्छूदसमीपे 
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नाध्येतव्यम्‌'' इति अनुपश्रृण्वतोऽध्ययनादिर्न संभवति 113€ 1 


As there is prohibition to hear, study and practise 
the truths of the Veda (a sudra has not qualification 
for Brahma Vidya.) (1-3-38) 


A sudra is prohibited to hear and study the Veda as 
known from the passage "Therefore the Veda should not be 
read in the vicinity of a sudra". Study and others of the Veda 
cannot happen to him who docs not hear. 

स्मृतेश्च (1-3-39) 

स्मर्यते च शूद्रस्य वेदश्रवणादौ दण्डः, `अथ हास्य 
बेदमुपश्चृण्वत: त्रपुजतुभ्यां रत्रप्रतिपूरणम्‌, उदाहरणे जिह्वाच्छेदो 
धारणे शरीरभेदः? इति ॥३९॥ 


And on account of the smriti also (he has no 
qualification for Brahma Vidya.) (1-3-39) 


In the smriti, punishment is ordained in the event of a 
sudra's hearing and others of the Veda - The ears of him who 
hears the Veda are to be filled with molten lead and lac; if he 
pronounces the Veda, his tortgue is to be cut; if he preserves 
itin his mind, his body is to be cut off." 


प्रमिताधिकरणशेष: प्रासङ्गिकं परिसमाप्य प्रकृतं 
परिसमापयति - 


a Concluding the discussion ón the consequential issue, 
the sutrakara now concludes the main topic on hand - 


कम्पनात्‌ (1-3-40) 
अङ्गुष्ठप्रमितप्रकरणमध्ये, “यदिदं किञ्च जगत्‌ सर्व प्राण एजति 
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निःसृतम्‌ । महद्भयं वज़मुद्यतम्‌ , raene इत्यादौ 
प्राणशब्दनिर्दिष्टाङुष्ठ प्रमितजनितभयनिमित्तादग्निवायु 
सूर्यप्रश्ृतिकृत्स्नजगत्कम्पनात्‌ श्रूयमाणादङुष्ठप्रमितः परमात्मैवेति 
निश्चीयते ॥४०॥ 

As the whole universe trembles (from fear of the 
one who is of the measure of a thumb) the one who 


is of the measure of a thumb is Paramatman. (1-3- 
40) 


During the exposition of this topic, there are the 
following passages - 


"Whatever there is, the whole universe is existing in prana 
and emerging from it. It trembles with great fear as if from 
the uplifted thunderbold (Katha 2.3.2). 


"From fear of Him, fire burns (Katha 2.3.3)" 


These texts declare that the whole world beginning with 
fire, wind, Sun and others tremble from their great fear caused 
by the one who is of the measure of a thumb, and who is 
signified by the term "prana". From these texts, it is 
ascertained that the "angushta pramita" or the one who is 
measured as being the size of a thumb, is Paramatman. 


ज्योतिर्दर्शनात्‌ (1-3-41) 


अस्मिन्नेव प्रकरणे तत्सम्बन्धितया, “न तत्र सूर्यो भाति’? 
इत्यारभ्य, “तस्य भासा सर्वमिदं विभाति › इति सर्वेषां छादकस्यान 
बधिकातिशयस्य भाश्शब्दाभिहितस्य ब्रह्मभूतस्य परस्य ज्योतिषो 
दर्शनाच्च अङ्गुष्ठप्रमितः परमात्मा ॥४१॥ 
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On account of light being seen in the (angusta 
pramita) one that is measured as being the size of 
thumb, he is Paramatman alone. (1-3-41) 


In this context alone, there is a text which begins with 
the statement "There the Sun does not shine" (Katha 2.2.15) 
and concludes "with His light all these shine" (Katha 2.2.15). 
It is known here that it is light characterised of Supreme 
Brahman, which is described as infinitely supreme light which 
obscures all other lights and which is the cause of other lights. 
So, this person measured by a thumb is Paramatman alone. 


अर्थान्तरत्वाधिकरणम्‌ 
आकाशोऽर्थान्तरत्वादिव्यपदेशात्‌ (1-3-42) 


छान्दोग्ये, आकाशो ह वै नामरूपयोर्निर्वहिता ते यदन्तरा 
बद्ब्रह्म तदमृतं स आत्मा’? इत्यत्राकाशशब्दनिर्दिष्ट: किं मुक्तात्मा? 
उत परमात्मा - इति संशयः । मुक्त इति पूर्वः पक्षः, “धूत्वा 
शरीरमकृतं कृतात्मा ब्रह्मलो कमभिसम्भवानि'? इति 
मुक्तस्यानन्तरप्रकृतत्वात्‌ | 

राद्धान्तस्तु - “नामरूपयोर्निर्वहिता ते यदन्तरा’? इति 
स्ययमस्पृष्टनामरूपतया नामरूपयोनिर्वोदृत्वेन श्रूयमाणोऽयमाकाशो 
बद्धमुक्तो भयावस्थात्‌ प्रत्यगात्मनो ऽर्थान्तरत्वात्‌ परमात्मैव। 
मत्रार्थस्तु-आकाशः परमात्मा, तस्य नामरूपयोनिवोहृत्वतदस्पर्श 
लक्षणार्थान्तरत्वव्यपदेशात्‌ ; प्रत्यगात्मनोऽपिहयर्थान्तरभूत एव 
मामरूपयोरनिर्वोढा | बद्धावस्थस्तावन्नामरूपाभ्यां 
1पृष्टस्तत्परवशश्चेति न निर्वोढा ; मुक्तस्यापि जगद्व्यापार 
"हितत्वान्ननिर्वोदुत्वम्‌ | आदिशब्देन निरुपाधिकब्रह्मत्वामृततत्वा 
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त्मत्वादीनि गृहान्ते ; तानि निरूपाधिकानि मुक्तस्यापि न 
सम्भवन्ति॥४२॥ 


ननु तत्त्वमस्यादिनैक्यव्यपदेशात्‌, ` नेह नानाऽस्ति’? - इति 
भेदप्रतिषेधाच्च न प्रत्यगात्मनोऽर्थान्तरभूतः परमात्मेत्याशङ्क्याह- 


Akasa or the ether is Supreme Brahman, on 
account of the declaration that he is different and so 
on from the individual self. (1-3-42) 


In the Chandogya Upanishad, there is a passage as 
follows :- 


"Akasa is the evolver of names and forms, that within 
which these names and forms are, is Parabrahman, the 
immortal. He is the Arman" (Chandogya 8.14.1). 


A doubt arises here whether the person called by the 
term "akasa" is the released individual self or Paramatman. 
The prima facie view is that he is the liberated individual self 
for the released is introduced immediately preceeding this 
statement, in the text - "shedding the body, I attain ths eternal 
abode of paramatman, the Brahmaloka, having done what 
ought to be done" (Ch.Up. 8.13.1). 


The decided conclusion on the other hand is as follows:- 


This ether is a different entity from the individual self, 
that is in both the states of bondage and release, because it is 
known from the text that this ether or Paramatman is the 
evolver of names and forms and who, by Himself, is not 
tainted by names and forms as evidenced in the text - "the 
evolver of names and forms and within which these names 
and forms are" (Ch. Up. 8.14.1). 


The meaning of the sutra is as follows :- 
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The akasa or ether is Paramatman, as it is the evolver of 
names and forms, as this Akasa is declared to be characterised 
by the character of evolving names and forms, and also by 
the character of not being touched by those names and forms, 
and as being different from them. The evolver of names and 
orms is verily one who is different from the individual self. 
The individual self in the state of bondage is subjected to 
names and forms being dominated by them and so is not the 
evolver of names and forms. Even the liberated individual 
self, has not this character or evolving names and forms, 
because he is not associated with the function of the creation 
of the universe and others. The term "adi" and others found 
in the word of the sutra -'arthantaratvadi' signifies non- 
conditional Bramanhood, immortality, atmatva and others. 
These unconditional characteristics cannot happen even to 
the liberated individual self at any time. 


An objection is raised here that there is no individual 
self other than Paramatman, as the scripture declares the unity 
or oneness of all selves in passage such as "that thou art" 
(Ch.Up. 6.9.4). The scripture denies duality as in "there is 
not even a little of duality (Br.Up. 4.4.19). To this objection, 
the reply is given in the next sutra. 

सुपुप्त्युत्क्रान्त्योभेदेन । (1-3-43) 

“व्यपदेशात्‌' इति वर्तते । प्राज्ञेनाऽऽत्मना सम्परिष्वक्तः” 
` 'प्रोज्ञेनाऽऽत्मनाऽन्वारूढः'? इति सुषुप्त्युत्क्रान्त्यो 
लुपसकलविशेषविज्ञानात्‌ प्रत्यगात्मनस्तदानीमेव सर्वज्ञतया 
भेदव्यपदेशात्‌ प्रत्यगात्मनोऽर्थान्तरभूत एव परमात्मा ॥४३॥ 


On account of the (declaration of) difference 
between Paramatman and jivataman in the states of 
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deep sleep and departing from the body, the 
Paramatman is different from the individua! self. 
(1-3-43) 


We have to supply the phrase "on account of the 
declaration" from the previous sutra. The passages "embraced 
by the omniscient self" (Br.Up. 4.3.21), "mounted by the 
omniscient Paramatman" (Br.Up. 4.3.35), declare difference 
between the jivatman who is deprived of all kinds of 
particularities of consciousness at that timc, and the 
Paramatman who is omniscient at the same time and so the 
Paramatman is different from the individual self. 


पत्यादिशबदेभ्यः (1-3-44) 


परिष्वञ्जके प्राज्ञे श्रूयमाणेभ्यः पत्यादिशब्देभ्यश्चायं 
प्रत्यगात्मनोऽर्थान्तरभूतः परमात्मा, ` सर्वस्याधिपतिः सर्वस्य वशी 
सर्वस्येशानः”? इत्यादौ | ऐक्योपदेशभेदप्रतिषेधौःतु ब्रह्मकार्यत्व 
निबन्धनाविति ' तज्लानिति... सर्वं खल्विदं ब्रह्म’? 
इत्यादिश्रुतिभिरेव व्यक्तौ ॥४॥ 


As (the embracer) is declared by such words as 
"Lord" the Paramatman is different from the individual 
self. (1-3-44) 


On account of the designation by the terms like 
"Pati" and others that are related to the embracing, omniscient 
self, this embracing Paramatman is bound to be different 
from the individual self. The Paramatman is declared as "being 
the Lord of all entities, the master of all, the ruler of all (Br. 
Up.4.4.22) and so, he is distinct and different from the 
individual self. The declaration of oneness and also the 
declaration of negation of difference are made on account of 
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all other entities being the effects of Brahman, as declared in 
the texts - “All this is Brahman" (Ch.Up. 3.14.1); as this is 
born of Brahman, living in Brahman and withdrawn into 
Brahman (Ch. Up. 3.14.1). 


So, the scriptures themselves have clarified this point. 


इति श्रीभगवद्रामानुजविरचिते वेदान्तदीपे प्रथमस्याध्यायस्य 
तृतीयः पाद: ॥३॥ 


14-1 First Chapter 161 
प्रथमाध्याये चतुर्थः पादः 
आनुमानिकाधिकरणम्‌ 


आनुमानिकमप्येकेषामिति चेन्न 
शरीररूपकविन्यस्तगृहीतेर्दर्शयति च (1-4-1) 


कठवल्लीषु, “ इन्द्रियेभ्यः परा ह्यर्था अर्थभ्यश्च परं मनः। मनसश्च 
परा बुद्धिबुद्देरात्मा महान्‌ परः | महतः परमव्यक्तमव्यक्तात्‌ पुरुषः 
परः । पुरुषान्न परं किञ्चित्‌ सा काष्ठा सा परा गति: इत्यत्र कि 
साङ्ख्योक्तं प्रधानमव्यक्तशब्दाभिधेयम्‌, उत नेति संशयः। 
प्रधानमिति पूर्वः पक्षः, {महतः wu इत्यादितततन्त्रप्रक्रिया 
प्रत्यभिज्ञानात्‌, “पुरुषान्न परं किञ्चित्‌’? इति 
पञ्चविंशकपुरुषातिरिक्त तत्त्वनिषे धाच्च | राद्धान्तस्तु - 
नाव्यक्तशब्देन प्रधानमिह गृह्यते, पूर्वत्र - “आत्मानं रथिनं विद्धि 
शरीरं रथमेव ow इत्यादिना उपासनानिर्वृत्तये 
वश्येन्त्रियत्वापादानाय,, ये आत्मशरीरबुद्धि मनइन्द्रियविषयाः, 
रथिरथसारथिप्रग्रह हयगोचरत्वेन रूपिताः तेषु वशीकार्यत्वे पराः, 
“इन्द्रियेभ्यः, पराः'› इत्यादिनोच्यन्ते; तत्र चेन्द्रियादयः स्वशब्देनैव 
गृहान्ते | रथत्वेन रूपितं शरीरमिहाव्यक्तशब्देन गृहात इति नेह 
ततनत्राप्रक्रियाप्रत्यभिज्ञागन्धः | “अव्यक्तात्‌ पुरुषः wu इति 
च॑न पञ्चविंशकः ; अपि तु प्राप्यः परमात्मैव अन्तर्यामितयोपासन 
स्याप्युपायभूत इति स इह वशीकार्यकाष्ठात्वेन, “पुरुषान्न परं 
किञ्चित्‌'' इत्युक्तः ॥ 
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सूत्रार्थस्तु - एकेषां - कठानां शाखायाम्‌, आनुमानिक प्रधानं 
जगत्कारणत्वेन, "Wed: परमच्यक्तम्‌'? इत्याम्नायते इति चेत्‌- 
तन्न; अव्यक्तशब्देन शरीराख्यरूपकविन्यस्तस्य गृहीते: - 
पूर्वत्रात्मादिषु रथिरथादिरूपकविन्यस्तेषु रथत्वेन 
शरीरस्यात्राव्यक्तशब्देन गृहीतेरित्यर्थः | अतो वशीकार्यत्वे पराः 
इहोच्यन्ते | दर्शयति च एनमर्थं वाक्यशेषः, इन्द्रियादीनां 
नियमनप्रकारं प्रतिपादयन्‌, ` यच्छेत्‌ वाइनसी ' इत्यादि: ॥१॥ 


If it is said that in some branches of the Veda, 
Pradhana - which rests on inference - is also 
mentioned as the cause of the universe, we say it is 
not so; because, in the metaphorical description of 
the body, what is stated as the "chariot" is signified 
by the term "avyakta". The scripture also shows the 
same thing. (1-4-1) 


In the Katopanishad, we find the following passage :- 
"The sense objects are more important than the sense organs. 
The mind is more important than the objects. "Buddhi" is 
more important than the mind and the great soul (Tivatman) 
is more important than that buddhi. The "Avyakta" (the 
unmanifest) is more important than the great jivatman. The 
"Purusha" is more important than the unmanifest. There is 
nothing more important than Purusha. It is the Ultimate 
means and it is the final goal." (Katopanishad 1-3-10 & 11). 


The doubt here is whether the term "avyakta" signifies 
Pradhana (or primordial matter) that is posited by the 
Sankhya Philosopher, or not. 


The Prima facie view is that the term avyakta signifies 
Pradhana or primordial matter; because, the arrangement 
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of the entities in the Sankhya School, is recognised here, in 
the statement that "the unevolved is greater than mahat". 
The statement - "there is nothing beyond the purusha" - denies 
the existence of any entity beyond the purusha, who is the 
twenty-fifth entity. So, the term avyakta signifies, the 
unevolved matter, which is Pradhana. 


The conclusion that is arrived at here, is as follows :- 


By the term avyakta, the Pradhana (or the primordial 
matter) of Sankhyas, is not understood. In an earlier passage 
'know the self as the master of the chariot and know the 
body as the chariot itself (Kata 1.3.3) - and similar such 
passages, for achieving the conquest over the sense organs 
for the actualisation of meditation, the atman, body, intellect, 
mind, the sense organs and the objects of the sense organs, 
were metaphysically described as the master of the chariot, 
the chariot, the charioteer, the reins, the horses and the paths. 
Of those, that are to be brought under control - the more 
important oncs are declared as - "the sense objects are more 
important than the sense organs" (Kata 1.3.10). Here, in the 
metaphorical description, the sense organs and others are 
recognised by the very terms signifving them. The body which 
was metaphorically described as the chariot is signified by 
avyakta, as the body is the product of avyakta. So here, there 
is not even the scent of recognition of the arrangement of 
entities according to the Sankhyas. The statement - "the 
purusha is greater than the avyakta" - does not signify the 
jivatman, counted as the twenty-fifth entity by the Sankhyas; 
but the term "Purusha" signifies Paramatman alone, who is 
to be attained. As that Paramatman is the very means of the 
actualisation of meditation, by virtue of His being the internal 
controller, it i« described here in the statement - "there is 
nothing greater than the Purusha", as He happens to be the 
highest of the objects to be controlled. 
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The meaning of the sutra is :- 


"Ekesham" means - in the branch of Kata School. 
"Anumanikam" means Pradhanam. If it is stated that 
Pradhana (or primordial matter) is the cause of this universe, 
by the statement "avyakta is greater than Mahar’ - it is said - 
not so. By the term "avyakta", the body is signified in the 
metaphorical description of the body and others. In the earlier 
passage, where the atman and others arc signified as the 
master of the chariot, chariot and others, in the metaphorical 
description, the body here is understood by the term avyakta. 
So, in the action of conquering them, the higher & higher 
entities are mentioned. The concluding part of this statement 
shows this very same meaning, while describing the control 
of sense organs and others in the statement - "À wiseman 
must integrate his speech with his mind" (Kara 1.3.13). 


कथमव्यक्तशब्दस्य शरीरं वाच्यं भवतीत्याशङ्क्याह 


How can this term "avyakta" (or unevolved) signify the 
body that is evolved ? The next sutra gives a reply to this 
question. 


सूक्ष्मं तु तदर्हत्वात्‌ (1-4-2) 
तुशब्दो$वधारणे | सूक्ष्मम्‌ अव्यक्तमेवावस्थान्तरापन्नं शरीरं 
भवति, तदवस्थस्यैव कार्यार्हत्वात्‌ ॥ 
यदि रूपकविन्यस्ता आत्मादय एव वशीकार्यत्वे परा:, 
“इन्द्रियेभ्यः परा’ इत्यादिना गृहान्ते; तहि, ` अव्यक्तात्‌ पुरुषः पर: । 
पुरुषान्न परं किंचित्‌”' इति पुरुषग्रहणं किमर्थमित्यत आह - 


The subtle elements, on the other hand, entering 
into a particular condition, becomes the body. So, as 
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it has the capabality of functioning, the "avyakta" 
signifies the body. (1-4-2) 


The word "tu" is used in the sense of emphasis; the subtle 
unmanifested itself becomes the body attaining a particular 
condition. That, whcih is in that condition alone is capable of 
functioning. 


If the atman and others are higher & higher in the action 
of controlling them - as placed in this series by a metaphor - 
they can be known by the statements - 'beyond the senses, 
there are the objects’ - and other such statements. Then, for 
what purpose, is the mention of the Purusha made ‘as the 
Purusha is beyond the unevolved'. There is nothing beyond 
the Purusha. This question is answered in the next sutra :- 


तदधीनत्वादर्थवत्‌ (1-4-3) 


अन्तर्यामिरूपेणावस्थितपुरुषाधीनत्वात्‌ आत्मादिकं सर्व 
रथिरथत्वादिना रूपितम्‌ अर्थवत्‌ प्रयोजनवद्भवति | अत 
उपासनानिर्वृत्तौ वशीकार्यकाष्ठा परमपुरुष इति तदर्थमिह 
रूपकविन्यस्तेषु परिगृहामाणेषु परस्य पुरुषस्यापि ग्रहणम्‌ | 
उपासननिर्वृत्त्युपायकाष्ठा पुरुषः प्राप्यश्चेति, ` पुरुषान्न परं 
किञ्चित्‌ सा काष्ठा सा परा गतिः” इत्युक्तम्‌ । भाष्यप्रक्रियया वा 
नेयमिदं सूत्रम्‌ - परमपुरुषशरीरतया तदधीनत्वाद्‌ भूतसूक्ष्म 
मव्याकृतमर्थवदिति तदिहाव्यक्तशब्देन गृहाते ; नाब्रह्मात्मकं स्वनिष्ठं 
तन्त्रसद्धम्‌ इति ua 


The atman and others described metaphorically 
are purposeful as they are dependent upon the Supreme 
person. (1-4-3) 
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The atman and others, described metaphorically as the 
master of the chariot etc., are purposeful because, all these 
are dependent upon the Supreme Self, who is the inner 
controller in all. Therefore, for meditation to become possible, 
the Supreme Self is the ultimate object to be controlled and 
so, in describing the things to be controlled, there is the 
mention of the Supreme Self also, amongst them. The 
ultimate means of actualisation of meditation and the ultimate 
object of attainment, is that Supreme Self Himself alone, 
and so, it is declared that there is nothing higher chan the 
Supreme Self. He is the ultimate aim and the ultimate refuge. 


The sutra may be explained in another way, as explained 
in the Sri Bhashya. Matter in the subtle state, is purposeful 
as it is dependent upon Paramatman being His body. So, 
that is here understood by the term 'unevolved' matter or 
avyakta. But, matter which is all independent, which is not 
ensouled by Brahman as described by the Sankhyas, is not 
accepted here. 


ज्ञेयत्वावचनाच्च | (1-4-4) 


यदि तन्त्रसिद्धप्रक्रियेहाभिप्रेता, तदाऽव्यक्तस्यापि ज्ञेयत्वं 
वक्तव्यम्‌ | ` व्यक्ताव्यक्तज्ञविज्ञानात्‌'' इति हि तत्प्रक्रिया । न 
ह्यव्यक्तमिह ज्ञेयत्वेनोक्तम्‌, अतश्चात्र न तन्त्रप्रक्रियागन्थः ॥४॥ 

The term 'avyakta' does not denote primordial 
matter here, on account of thc fact that there is no 


statement here, ordaining that avyakta is to be known. 
(1-4-4) 


If the text here meant the unmanifested matter as known 
by the Sankhya School, then it ought to have been declared 
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as avyakta also ought to be known as the object of knowledge, 
according to their process. Is not their process as follows?:- 


‘On account of the discriminative understanding of the 
manifested, the unmanifested and the atman, an aspirant gains 
liberation’. 


Here, the avyakta (or unevolved) is not declared as an 


object of knowledge. Therefore, there is not even the scent 
of the process of the doctrine of the Sankhyas. 


वदतीति चेन्न प्राज्ञो हि प्रकरणात्‌ (1-4-5) 


“ अशब्दमस्पर्शम्‌'' इत्युपक्रम्य * “महत: परं ध्रुवं निचाय्प तं 
मृत्युमुखात्‌ प्रमुच्यते’? इति प्रधानस्य ज्ञेयत्वमनन्तरमेब वदतीयं 
श्रुतिरिति चेत्‌ - तन्न; “ अशब्दमस्पर्शम्‌” इत्यादिना प्राज्ञः - 
परमपुरुष एव हाात्रोच्यते, “सोऽध्वनः पारमाप्नोति तद्विष्णोः परमं 


१? 66, 


पदम्‌'', “एष सर्वेषु भूतेषु गूढोत्मा न प्रकाशते'' इति प्राज्ञस्यैव 
प्रकृतत्वात्‌ ॥५॥ 


If it is said that the text declares that avyakta 
should be known, in a further statement, we say it is 
not so; because, according to the context, it is the 
Supreme, Intelligent Self (or Prajnya) whom the text 
declares to be known. (1-4-5) 


Beginning with the statement "That which is without 
sound, without touch" (Kara Up. 1.3.15), the text concluding 
sags ‘One will be freed from the jaws of death, meditating 
upon the unchangeable which is beyond the Mahat (Kata 
Up. 1.3.15). Thus, the vedic passage declares that the 
primordial matter is an object of knowledge in a further 
statement. If it is argued like this, we say it is not so, because 
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the omniscient Supreme Self alone, is here denoted by terms 
such as ‘without sound, without touch' and others. On account 
of the fact that the omniscient Supreme Self alone is related 
in this context, according to the statements - "He reaches the 
end of his journey, the Supreme Abode of the Vishnu" (Kata 
1.3.9) and "this Supreme Person is not seen, as He is hidden 
in all beings" (Kata Up. 1.3.12). 


त्रयाणमेव चैवमुपन्यासः प्रश्नश्च (1-4-6) 


अस्मिन्‌ प्रकरणे, ' येपं प्रेते विचिकित्सा मनुष्ये ' इत्यारभ्य 
आ समाप्ते: परमपुरुषतदुपासनोपासकानां त्रयाणामेव एवं ज्ञेयत्वेन 
उपन्यासः प्रश्नश्च दृश्यते, न प्रधानादेस्तान्त्रिकस्यापि | अतश्च न 
प्रधानमिह ज्ञेयत्वेनोक्तम्‌॥६॥ 


The answers are in respect of only three, and 
questions are also related to the three alone, and 
therefore, there is no reference here to the avyakta of 
the Sankhyas. (1-4-6) 

In this context, beginning with the statement "the doubt 
which arises in respect of a man who is liberated" (Kata 
1.1.21), till the conclusion of this instruction, the teachings 
and the questions regarding the object to be known are made 
as regards only the three viz., the Supreme Self, the 
Meditation upon the supreme Self and the Meditator alone. 
There is no mention of the primordial matter, that is 
expounded by the Sankhya Tantra. Therefore, here Pradhana 
(or primordial matter) is not denoted as an object to be 
known. 


महद्दच्च (1-4-7) 
यथा, “बुद्धेरात्मा महान्‌ WU इत्यात्मशब्दसामानाधि 
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करण्यात्‌ महच्छब्देन न तान्त्रिकं महत्तत्त्वं गृहाते, एवमव्यक्त 
शब्देनापि न तान्त्रिकं प्रधानम्‌ ॥७॥ 


And, as in the case of the Mahat, avyakta also is 
not the doctrine as propounded by the Sankhya. 
(1-4-7) 


As in the statement - "The great soul jivatman is more 
important than that buddhi" (Kata Up. 1.3.10) - the term 
Mahat does not signify the ‘Mahar tatva of the Sankhyas, on 
account of the concomitant co-ordination with the term 
atman. In the same way, the Pradhana of the Sankyas, is not 
denoted by the term avyakta here. 


चमसाधिकरणम्‌ 
चमसवदविशेषात्‌ (1-4-8) 


श्वेताश्वतरे, “अजामेकां लोहितशुक्लकृष्णा बह्वीः प्रजाः 
सृजमानां सरूपाः | अजो होको जुषमाणोऽनुशेते जहात्येनां 
भुक्तभो गामजो ऽन्यः”? इत्यत्र किमजाशब्देन तन्त्रसिद्धा 
प्रकृतिरभिधीयते, उत ब्रह्मात्मिका - इति संशयः । तन्त्रसिद्धेति 
पूर्वः पक्षः, ˆ“ अजामेकाम्‌'› इत्यस्या अकार्यत्वप्रतीते ; बह्वीनां 
प्रजानां स्वातन्त्र्येण कारणत्वश्रवणाञ्च | राद्धान्तस्तु - न 
तन्त्रसिद्धायाः प्रकृतेरत्र ग्रहणम्‌, जननविरह श्रवणमात्रेण 
तन्त्रसिद्धायाः प्रकृतेः प्रतीतिनियमाभावात्‌ । न हि यौगिकानां 
शब्दानामर्थप्रकरणादिभिर्विशेष्यव्यवस्थापकैर्विना विशेषे 
वृत्तिनियमसंभवः; न चास्याः स्वातन्त्र्येण सृष्टिहेतुत्वमिह प्रतीतम्‌; 
अपितु सृष्टिहेतुत्वमात्रम्‌ | तद्‌ ब्रह्मात्मिकायाश्च न विरुद्धम्‌ | अत्र 
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तु ब्रह्मात्मिकाया एव शाखान्तरसिद्धाया: एतत्सरूपमन्त्रोदिताया: 
प्रत्यभिज्ञानात्‌ सैवेति निश्चीयते । 


सूत्रार्यस्तु - नायमजाशब्दस्तन्त्रसिद्वप्रधानविषयः, कुतः ? 
चमसवत्‌ अविशेषात्‌ । यथा “ अर्वाग्बिलश्वमसः'' इति मन्त्र 
चमससाधनत्वयोगेन प्रवृत्तस्य चमसशब्दस्य शिरसि प्रवृत्तौ, 
“ यथेदंतच्छिरः, एष हार्वाग्बिलश्रमस: ' इति वाक्यशेषे विशेषो 
दुश्यते - तथा “ अजामेकाम्‌'' इत्यजाशब्दस्य तन्त्रसिद्धप्रधाने 
वृतौ विशेषाभावान्न तद्ग्रहणं न्याय्यम्‌ ॥८॥ 


On account of there being no special characteristic 
as in the case of the bowl, the term 'aja' does not 
denote primordial matter or 'pradhana' (of the 
sankhyas). (1-4-8) 


In the Svetasvatharopanishad, there is a passage as 
follows:- 


"The one unborn is stationed by the side of the one unborn 
prakriti of the red, white and black colour, which is creating 
manifold creatures, similar to itself and which is enjoying 
and following; whereas the other unborn discards that which 
he has enjoyed (Sv. Up. 4.5)" 


Here, the doubt arises whether primordial matter 
accepted by the Sankhyas, is denoted by the term 'aja' (or the 
unborn) or whether it denotes matter which is ensouled by 
Brahman (Brahmatmika). 


The prima facie view is that the term ‘aja’ denotes 
primordial matter, established by the Sankhyas, because, the 
fact of non-originatedness of prakriti is understood here by 
the term ‘the one unborn’, and also on account of the fact of 
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being the cause of producing manifold creatures 
independently. 


The conclusion on the other hand is that the term ‘aja’ is 
not signifying matter as established by the Sankhyas, as there 
is no rule to take the meaning of primordial matter that is 
admitted by the Sankhya School by the mere mention of non- 
origination. In the case of the word, the meaning of which is 
determined on the ground of their derivation, the special 
meaning of such word in any place cannot be determined 
without consideration of the context, and facts establishing 
particular signification. 

Here, the matter which is referred is not known to be 
the cause of creation independently, but being just the cause 
of creation. That is not opposed to matter which is having 
Brahman a its innerself. It is determined that matter which 
is having Brahman as its innerself alone is mentioned here 
on account of the recognition of such matter, the nature of 
which is mentioned is a different branch of the Sruti. 


The meaning of the sutra, is as follows:- 


The term ‘aja’ (or the unborn) is not denoting primordial 
matter admitted by the Sankhya School. Why? Because there 
is no special characteristic as in the case of the bowl (or 
‘chamasam’). Just as in the mantra ‘there is a bowl that has 
its opening below (Br. Up. 2.2.3)', the term 'chamasa' which 
is by derivation meaning some implement used in cating, is 
used here to signify the head as ‘the bowl is verily the head 
for it has the mouth below' (Br. Up. 2.2.3), where in the 
concluding part of the sentence, the particular characteristic 
is mentioned. Like that there is no particular characteristic 
to signify primordial matter accepted by the Sankhyas here, 
for the term ‘aja’ in the mantra ‘the one unborn... etc.' So, the 
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term ‘aja’ in the mantra referred to above, does not denote 
the Pradhana of the Sankhyas. 


अस्ति तु ब्रह्मात्मिकाया एव ग्रहणे विशेष इत्याह - 


Morcover, there is a particular reason to understand that 
‘aja’ is having Brahman as its internal ruler. 


ज्योतिरुपक्रमा तु तथा ह्ाधीयत एके (1-4-9) 


ज्योतिः - ब्रह्म यस्याः उपक्रमः कारणम्‌, सा ज्योतिरुपक्रमा। 
तुशब्दोऽवधारणे । ब्रह्मकारणिकैवैषाऽजा । तथा हाधीयत एके। 
यथा रूपोऽयमजायाः प्रतिपादको मन्त्रः, तथारूपमेव Wed 
ब्रह्मात्मिकायाः तस्याः प्रतिपादकमधीयत एके शाखिनः | 
** अणोरणीयात्‌ महतो महीयान्‌'? इत्यादिना ब्रह्म प्रतिपाद्य, “सप्त 
प्राणा: प्रभवन्ति तस्मात्‌ सप्तार्चिषः समिधः सप्त जिह्वाः | सप्त इमे 
लोका येषु चरन्ति प्राणा गुहाशयान्निहिताः सप्तसप्त | अतः समुद्रा 
गिरयश्च सर्वे इत्यादिना ब्रह्मण उत्पन्नत्वेन ब्रह्मात्मकतया 
सर्वानुसन्धानविधानसमये, अजामेकां लोहितशुक्लकृष्णा बह्वी 
प्रजां जनयन्तीं सरूपाम्‌’ इति प्रतिपाद्यमाना ब्रह्यात्मिकैवेति 
तत्प्रत्यभिज्ञानादिहाप्यजा ब्रह्मात्मिकैवेति निश्चीयते ॥९॥ 


But (primordial matter alone} which has for its 
cause, the Supreme Brahman (called as Jyoti) is posited 
here; for thus some read in the texts of their branches. 


(1-4-9) 


The term ‘jyoti means Brahman here. 'Jyourupakrama' 
means that which has the jyoti or Brahman as its upakrama 
or cause. The term 'tu' in the sutra is in the sense of emphasis. 
The idea is, this unborn matter is having Brahman alone as 


1-4-10 First Chapter 173 


its cause. Thus followers of some branches of the Veda, read 
in their texts, the same form of mantra which is propounding 
here the un-originated primordial matter, as propounding 
that matter which has Brahman as its innerself 
(Brahmatmaka). Expounding Brahman as "smaller than the 
small, greater than the great" (Taittiriva Maha Narayana 12); 
"From that Akshara Purusha emerge the seven sense organs, 
the seven fires, the sacrificial fuel and the seven flames and 
the seven worlds in which move the sense organs that are 
deposited by the creator in groups of seven and seven" 
(Mundaka 2.1.8); ‘From Him emerge all oceans and 
mountains' (Mundaka 2.1.9), and describing like this in the 
context of enjoining the reflection over all objects as ensouled 
by Brahman, as all entities arc originating from Brahman, 
there comes the description of matter as "the one unborn is 
stationed by the side of the one unborn prakriti of the red, 
white and black colour which is creating manifold creatures 
similar to itself (Sv. Up. 4.5). So, this prakriti which is 
described thus, is identified as one ensouled by Brahman 
alone. So, matter described here is 'Brahmatmika'. 


अजात्वं ज्योतिरुपक्रमात्वं च कथमुपपद्यते इत्यत आह 


An objection is raised here thus - How can matter which 
is not being originated be caused by Brahman? The next sutra 
answers this objection. 


-कल्पनोपदेशाच्च मध्वादिवदविरोध: (1-4-10) 


* कल्पना-सृष्टिः, ` सूर्याचन्द्रमसौ धाता यथापूर्वमकल्पयत्‌ 
इत्यादिदर्शनात्‌ । ` ‘अस्मात्‌ मायी सुजते विश्वमेतत्‌'' इति हि 
सृष्टिरिहोपदिश्यते | प्रलयवेलायामेषा प्रकृतिः परमपुरुषाश्रया 
कारणावस्थातिसूक्ष्मावयवा शक्तिरूपेणावतिष्ठते; तदवस्थाभि 
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प्रायेणास्य अजात्वम्‌ | सृष्टिवेलायां पुनस्तच्छरीरात्‌ ब्रह्मणः 
स्थूलावस्था जायते, तदवस्था ज्योतिरुपक्रमेति न कश्चिद्विरोधः । 
मध्वादिवत्‌ - यथा आदत्यस्यैकस्यैव कार्यावस्थायाम्‌ - “ असौ 
वा आदित्यो qam] इति वस्वादिभोग्यरसाधारतया मधुत्वम्‌, 
तस्यैव, “अथ तत उर्ष्व उदेत्य नैवोदेता नास्तमेतैकल एव मध्ये 
स्थातः'' इत्यादिना नामरूपप्रहाणेन कारणावस्थायां 
सूक्ष्मस्यैकस्यैवावस्थानं न विरुध्यते, तद्वत्‌ ॥१०॥ 


On account of the teaching of creation, there is 
no contradiction in saying non-origination and also 
creation by Brahman to matter, as in the case of honey 
and others attributed to Aditya. (1-4-10) 


Kalpana means creation. This meaning is evidenced in 
the statement "The ruler of the universe created the Sun and 
the Moon as in the previous kalpa" (Maha Narayana 1.13). 
"The Supreme Lord creates all these from this matter" (Sv. 
Up. 4.9). Thus, creation is taught by scriptures. At the time 
of dissolution, this matter takes resort with the Supreme Self 
and is stationed with Him in a very subtle form, in the 
potential form in the casual state. The non-originated nature 
of this matter is on account of that particular subtle state. At 
the time of creation on the other hand, it is born into a gross 
state from the body of Brahman. That state of being born 
into gross state is described as created by Brahman. So, there 
is no contradiction. This is similar to Madhu and others, that 
are described as Aditya. The one Aditya, who is in the state 
of effect, is described as "This Aditya is verily the honey of 
gods" (Ch. Up. 3.1.1) and denoted as having the characteristic 
of honey being the support of the essence that is enjoyed by 
Vasu and others. For the same Aditya, there is the description 
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of his being of one subtle nature in the casual state, divested 
of names and forms as denoted in the passage ‘when from 
there he has risen upwards, he neither rises nor sets, being 
one he stands in the middle" (Ch. Up. 3.11.1). In the same 
way, it is to be understood in respect of the unoriginated 
prakriti. 


संख्योपसंग्रहाधिकरणम्‌ 
न संख्योपसंग्रहादपि नानाभवादातिरिकाच्च (1-4-11) 


वाजसनेयके, “यस्मिन्‌ uar पश्चजना आकाशश्च प्रतिष्ठित: | 
तमेवमन्य आत्मानां विद्वान्‌ ब्रह्मामृतो$मृतम्‌' इत्यत्र कि 
साङ्ख्योक्तानि पश्चविंशतितत्त्वानि प्रतिपाद्यन्ते, उत नेति संशयः। 
तान्येवेति पूर्वः पक्षः। "uer पञ्चजनाः”? इति हि 
पञ्चसङ्ख्याविशिष्टाः पञ्चजनाः पश्चर्विशति: संपद्यन्ते । कथम्‌ ? 
पञ्चजना इति समाहारविषयोऽयं समासः, पञ्चपूल्यः' इतिवत्‌ i 
पञ्चभिर्जनेरारब्धः समूहः पश्चजना:। पञ्चजनीत्यर्थः | 
लिङ्गव्यत्ययश्चाछान्दसः | पञ्चजनाः? इति बहुवचनात्‌ 
समूहबहुत्वं चावगम्यते । ते च कतीत्यपेक्षायां, पञ्च पञ्चजनाः 
इति पञ्चशब्दविशेषिताः पञ्चजनसमूहा इति पश्चविंशतिस्तत्त्वानि 
भवन्ति । मोक्षाधिकारात्‌ तान्त्रिकाण्येवेति निश्चीयन्ते | एवं निश्चिते 
सति, ““तमेवमन्य आत्मानं विद्वन्‌ ब्रह्मामृतोऽमृतम्‌'' इति 
पश्चविशकमात्मानं ब्रह्मभूतं विद्वान्‌ अमृतो भवतीति i 

राद्धान्तस्तु - “यस्मिन्‌ पञ्चपञ्चजना आकाशश्च प्रतिष्टित’ 
इति यच्छन्द्रनिर्दिष्टब्रह्माधारत्वादाधेपानां तत्त्वानां 
ब्रह्मात्मकत्वमवगम्यते | यच्छब्दनिर्दिष्टं च,  तमेवमन्य 
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आत्मानम्‌'', इति तच्छब्देन परामृश्य, ` ब्रह्मामृतोमृतम्‌'' इति 
निर्देशाद्‌ ब्रह्मेति निश्चीयते | अतो न तान्त्रिकप्रसङ्गः ॥ 


सूत्रार्थस्तु - पञ्च पञ्चजनाः? इत्यत्र पञ्चविशतिसङ्ख्योप 
सङ्कग्रहादपि न तान्त्रिकाणि इमानि तत्त्वानि; यस्मिन्निति 
यच्छब्धनिर्दिष्टब्रह्माधारतया तान्त्रिकेभ्यो नानाभावात्‌ - एषां 
तत्त्वानां पृथग्भावादित्यर्थः | अतिरेकाच्च - तान्त्रिकेभ्यस्त 
त्त्वातिरेकप्रतीते | यस्मिन्निति निर्दिष्टमतिरिक्तम्‌, आकाशश्च | 
“न संख्योपसङ्ग्रहादपि’ इत्यपिशब्देन संख्योपसंग्रहो न 
संभवतीत्याह आकाशस्य पृथङ्निर्देशात्‌ | अतः पञ्चजना, इति न 
समाहारविषय ; अपि तु ` दिक्सङ्ख्ये संज्ञायाम्‌'' इति संज्ञाविषय, 
पञ्चनजसंज्ञिता केचित्‌, ते च पञ्चैवेति ; “सप्त सप्तर्षयः'? 
इतिवत्‌ ॥११॥ 


Even if we take the number as twenty-five, in the 
sruti "pancha pancha janah", there will not be the 
understanding of the doctrine of the Sankhyas, because 
of the diversity from the Sankhyan doctrine and also 
on account of the excess in number. (1-4-11) 


The vajasnevins read in the text the following mantra - 
"In him (Paramatman) the five Panchajanas and ether are 
established and He is the immortal Brahman. Even a man 
who is different from the gods attains immortality meditating 
upon this Brahman, knowing Him thus" (Br. Up. 4.4.17). 


The doubt here is whether the twenty-five categories of 
the Sankhya School, are expounded here or not. The prima 
facie view is that the twenty-five categories alone or mentioned 
here. The term "pancha pancha janah" denotes the five groups 
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having five beings each to form twenty-five catégories. If it 
is asked how twenty-five categories are arrived at, it is 
described that the compound "pnachajanah" denotes groups 
of five beings. Just like the term "panchapulyh" denotes 
aggregates of five bundles of grass. The aggregate which is 
formed of five beings is pancha janah i.e., panchajani. The 
change in geder is due to Vedic usage. The plural number of 
the term "panchajanah" implies many number of aggregates. 
If itis asked how many such groups of aggregate are intended 
it is pointed out that such groups are five. Characterised by 
the term "pancha" (five), five aggregates are denoted. So, by 
this the twenty-five categories are arrived at. As this is in the 
context of gaining liberation, it is decided that they refer to 
the twenty-five categories of the Sankhya siddhanta alone. 
When it is decided thus -"knowing that atman, thus a knower 
attains immortality" (Br. Up. 4.4.17) - signifies that by 
knowing the atman who is the twenty-fifth entity, which is 
called as Brahman, one gains immortality. 


The conclusion, on the other hand, is as follows :- 


In the statement "in whom the five pancha janas and 
ether are established" (Br. Up. 4.4.17), by the term "in 
whom", the fact of being supported by Brahman is clearly 
indicated. From this, it is understood that the categories that 
are being supported are all "Brahmatmaka" (or having 
Brahman as their innerself). In the statement - "knowing 
Mim, that atman, like this" - there is reference to the entity 
noted as "in whom", by the term "knowing Him, that atman". 
And also on account of the declaration "knowing that 
immortal Brahman, he becomes immortal" - it is ascertained 
that the being indicated by the term "in whom" is Brahman 
Alone. So, there is no reference to the Sankhya siddhanta here. 


‘The meaning of the sutra is as follows :- 
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In the statement "five panchajanas", even when the 
number twenty-five is comprehended, these are not the 
categories of the Sankhya siddhanta; because by the term "in 
whom", they are declared as having Brahman as their support 
and therefore, there is diversity from the categories of the 
Sankhyas, on account of being different from them. 


"Atirekachha" i.e. on account of excess also. These 
categories are known to be in excess than the categories of 
the Sankhya siddhanta. There is excess of the categories, in 
respect of the one who is pointed as "in whom", and also in 
respect of the entity mentioned separately as "akasa" (or 
ether). By the term "api" or even found in the sutra, 
sankhyopa-sangrahadapi, the meaning conveyed is that the 
mention of the number of twenty-five cannot be possible at 
all, because akasa is separately denoted. Therefore, thc term 
"panchajanah" doesn't signify aggregates; but, it is according 
to the sutra of Panini - Sanjaya a special name. That means, 
there are certain beings called by the "sanjya" or special name 
as "Panchajanas". This is just like the seven Sapta-Rishis. The 
term "saptarishi" signifies a certain class of rishis. 


प्राणादयो वाक्यशेषात्‌ (1-4-12) 


पश्चजनसंज्ञिता पञ्च पदार्थाः प्राणदय इति 
वाक्यशेषादवगम्यते | “प्राणस्य प्राणमुत चक्षुषश्चश्षुः त्रस्य 
्त्रमन्नस्यान्नं मनसो ये मनो विदुः”? इति ब्रह्मात्मकानीन्द्रियाणि 
पञ्च पञ्चजना इति निर्दिष्टानि * जननाच्च जनाः ॥१२॥ 


काण्वपाठेन्नवर्जितानां चतुर्णा निर्देशात्‌ पञ्चजन 
संज्ञितानीन्द्रियाणीति कथं ज्ञायत इत्यत्राह - 


The Panchajanas are prana and others. It is 
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known thus from the complementary part of that 
passage. (1-4-12) 


The five entities signified by the special name 
panchajanas, are known as Prana and others. From the 
remaining part of the passage namely - ‘Those who know 
that Brahman as the prana of the prana, the eye of the eye, 
the ear of the ear, the food of the food and the mind of the 
mind' (Br. Up. 4.4.18). The sense organs that are having 
Brahman as their innerself are signified as five panchajanas. 
As they are originated, they are called janas. 


In the Kanva recension only four of these are mentioned 
omitting food or anna. So, it is said, how can it be known 
that those called by the special name or symbol panchajana, 
are the sense organs ? The next sutra replies to this objection. 


ज्योतिषैकेषामसत्यन्ने (1-4-13) 


एकेषां - काण्वानां वाक्यशेषे असत्यन्नशब्दे वाक्यो 
पक्रमगतेन, “तं देवा ज्योतिषां ज्योति: इति ज्योतिश्शब्देनः 
पञ्चजनाः इन्द्रियाणीति विज्ञायन्ते । कथम्‌? “ज्योतिषां ज्योति: ' ' 
इति ब्रह्मणि निर्दिष्टे प्रकाशकानां प्रकाशकं ब्रह्मेति प्रतीयते । के 
ते प्रकाशका इत्यपेक्षायाम्‌, “पञ्च पञ्चजनाः? इत्यनिरज्ञातविशेषाः 
पञ्चसंख्या संख्याताः प्रकाशकानि पश्चेन्द्रियाणीत्यवगम्यते | अतः, 
“afar पञ्च पञ्चजना आकाशश्च प्रतिष्ठितः” इतीन्द्रियाणि 
भूतानि च ब्रह्मणि प्रतिष्ठितानीति न तान्त्रिकतत्त्वगन्धः ॥ 

Even though food or anna is not mentioned in 


the recension of the Kanvas, by jyotis or light, it is 
known that panchajanas are sense organs. (1-4-13) 
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"Ekesham" - In the text of the Kanva recension, in the 
remaining part of the passage, there is no term viz. Anna or 
food. But, by the term "jyoti" (or light) which is met with in 
the upakarma-vakya (or the passage with which it begins) as 
- "Him, the gods worship as the light of lights" (Br. Up. 
4.4.16) - and from this it is understood that the panchajanas 
are the sense organs. How is it known ? When Brahman is 
denoted as the light of lights, it is understood that Brahman 
is the illuminator of the luminaries. What are those lights 
that illumine ? In answer to this question, the five panchajanas 
are mentioned whose nature is undeterrmined. It is further 
understood, the lights, which are counted as five are verily 
the five sense organs. Therefore, it is determined that the 
five sense organs and the elements are established in Brah- 
man, as declared in the passage "in whom the five panchajanas 
and the ether are established". So, there is not even the taint 
of the categories of the Sankhya School. 


कारणत्वाधिकरणम्‌ 
कारणत्वेन चाकाशादिषु यथाव्यपदिष्टोक्ते: (1-4-14) 


जगत्कारणवादीनि वेदान्तवाक्यानि किं प्रधानकारणता 
वादैकान्तानि, उत ब्रह्मकारणतावादैकान्तानीति संशयः | 
प्रधानकारणतावादैकान्तनीति पूर्वः पक्षः, “सदेव सोम्येदमग्र 
आसीत्‌'' इति क्वचित्‌ सर्त्पूर्विका सृष्टिराम्नायते ; अन्यत्र 
“' असदेवेदमग्र आसीत्‌'? ,  असद्धा इदमग्र आसीत्‌ तथा ` तद्धेदं 
तहिअव्याकृतमासीत्‌ तन्नामरूपाभ्यां व्याक्रियत' ' इति | अव्याकृतं 
हि प्रधानम्‌ । अतः प्रधानकारणतावादनिश्चयात्‌ तदेकान्तान्येव । 


राद्धान्तस्तु - “ सत्यं ज्ञानमनन्तं ब्रहम? इत्युपक्रम्य Wen 
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99 66, 


एतस्मादात्मन आकाशस्सम्भूत तदैक्षत बहु स्यां प्रजायेयेति 
तत्तेजोऽसृजत’? इत्यादिषु सर्वज्ञस्य परस्य ब्रह्मणः 
कारणत्वप्रतिपादनात्‌ , तस्यैव ब्रह्मणः कारणावस्थायां 
नामरूपविभागसम्बन्धितया सद्भावाभावात्‌ असदव्याकृतादिशब्देन 
व्यपदेश इति ब्रह्मकारणतावादैकान्तान्येव । सूत्रार्थस्तु - 
आकाशादिपदचिह्नितेषु “तस्माद्ध एतस्मादात्मन आकशः संभूतः” 
इत्यादिषु सर्वज्ञस्य परस्य ब्रह्मणः कारणत्व प्रतिपादनात्‌ सर्वेषु 
सृष्टिवाक्येषु यथाव्यपदिष्टस्यैव  कारणत्वेनोक्ते: 
ब्रह्मकारणतावादैकान्तानि | यथाव्यपदिष्टम्‌ - सार्वात्म्यादियुक्त 
तयाऽस्माभिर्व्यपदिष्टम्‌ ॥१४॥ 


तथा सति, aaa इदमग्र आसीत्‌'' इति किं ब्रवीतीत्यत 
आह --- 


But (as declared by the scriptures) Brahman that 
is characterised by omniscience and others, is declared 
to be the cause of akasa (or ether) and others. So the 
fact of Brahman alone being the cause of this universe 
is compatible.(1-4-14) 


A doubt arises regarding the upanishadic statements that 
speak of this cause of this universe. Are these statements 
propounding exclusively primordial matter as the cause of 
this universe ? Or, are they declaring exclusively the fact of 
Brahman being the cause of this universe ? 


The prima facie view is that the upanishadic statements 
ic exclusively expounding the fact of Pradhana (or primordial 
matter) as the cause of this universe. In one place, it is said 
that creation of the universe proceeded from "sat" (or being) 
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as evidenced in the text - "In the beginning, there was only 
this ‘sar "(Ch.Up. 6.2.1). In other, places, it is said to have 
originated from "asat" (or non-being), as seen in the text - 
"In the beginning, there was only non-being" (Ch. Up. 3.19.1). 
Prior to creation all this was only non-being. (Tai.ara.7); In 
the same way, the statement - "all this was then unmanifested; 
that evolved itself by form and name" (Br. Up. 1.4.7) - 
"Avyakrita" (or the unmanifested) undifferentiated, is verily 
primordial matter. So, as it is concluded that the upanishadic 
statements speak of Pradhana (or primordial matter) as the 
cause of the world, it will bc decided that Pradhana is the 
only cause of the world. 


Against this view, the conclusion arrived at, is as follows:- 


Beginning with the statement, "Brahman is characterised 
by satyatva, jnanatva and anantatva" (Taittiriya Up. 2.1.2), 
the text continues - "from this kind of atman sprang ether 
(Taittiriya 2.1)"; that willed, May I become many, May I be 
born, "that created fire" (Ch.Up. 6.2.3). As these scriptural 
statements declare that the omniscient, Supreme Brahman, 
is the cause of this universe, it is understood that Brahman 
itself is denoted by terms such as "non-being", "asat" 
(unmanifested or the avyakrita), on account of the fact that 
in the causal state of Brahman, there is the absence of the 
existence as related to the differentiation of names and forms. 
Therefore, the scriptural statements are expounding that 
Brahman alone as the cause of this universe. 


The meaning of the sutra is as follows :- 


In texts that are having the words like akasa and others, 
such as - "from that atman sprung ether" (Taittiriya 2.1) - the 
fact of the omniscient Supreme Brahman being the cause of 
the universe is declared. Therefore, in all statements 
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propounding creation, there is the statement thar the afore- 
described Brahman alone is the cause. The scriptural texts 
are denoting that Brahman alone as the cause of the universe. 
"Yatha vyapadishtam" - as described, means, as it was 
explained by us, as being characterised by omniscience & 
others. 


If it is thus, why does the text declare - "all this was in 
the beginning non-being?" The next sutra gives the reply to 
this question :- 


समाकर्षात्‌ (1-4-15) 


“सोऽकामयत बहु स्यां प्रजायेयेति” इति 
बहुभवनसङ्कल्पपूर्वकं जगत्‌ सृजतो ब्रह्मणः सर्वज्ञस्य, “ असद्धा 
इदमग्र आसीत्‌'' इत्यत्र समाकर्षात्‌ कारणावस्थायां 
नामरूपसम्बन्धित्वाभावेन असदिति ब्रवीति। एवं तद्धेदं 
तर्हाव्याकृतमासीत्‌'' इत्यादिषु, सं एष इह प्रविष्ट आनरवाग्रेभ्यः'', 
“'पश्यत्य चक्षुः” इत्यादिपूर्वापरपर्यालोचनया तत्र तत्र सर्वज्ञस्य 
समाकर्षो द्रष्टव्यः ॥१५॥ 

As the Supreme Brahman alone, that was 
described earlier as omniscient, is connected with 


"non-being", the term "non-being" denotes Brahman 
itself. (1-4-15) 


The omniscient Brahman that created this universe with 

the deliberation of becoming many as mentioned in the text 
He willed, May I become many, May I be born" (Taittiriya 
2.6) - is verily connected with the statement - "All this was 
prior to creation only non-being" (Taituriya 2.7). The text 
declares as non-being (or "asat") on account of the fact of the 
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absence of the association of names and forms in the causal 
state. In the same way, the connection with the omniscient 
Brahman should be understood in statements such as - "all 
this was the unmanifested in the beginning" - and others, 
and statements like - "He entered here into this upto the tip 
of the nails" (Br. Up. 1.4.7); "He witnesses without eyes" 
(Sv Up. 3.19) - point out the same thing. So, this kind of 
inter-relatedness is to be known by an examination of the 
preceding and succeeding statements. 


जगद्दाचित्वाधिकरणम्‌ 
जगद्वाचित्वात्‌ (1-4-16) 

कौषीतकिनाम्‌, ` ब्रह्म ते ब्रवाणि’ इत्युपक्रम्य, “यो वै 
बालाके एतेषां पुरुषाणां, कर्ता यस्य वैतत्कर्म स वै वेदितव्यः 
इत्यत्र बेदितव्यतयोपदिष्टः साङ्ख्यतन्त्रसिद्धः पुरुषः, उत 
परमात्मेति संशयः । पुरुष एव प्रकृतिवियुक्त इति पूर्वः पक्षः, 
“ “यस्य वैतत्कर्म'' इति पुण्यपापरूपकर्म सम्बन्धितयो 
पलक्षितत्वात्‌। राद्धान्तस्तु - “यस्य वैतत्कर्म'' इति कर्मशब्दस्य 
क्रियत इति व्युत्पत्या जगद्वाचित्वात्‌ कृत्स्नं जगद्यस्य कार्यम्‌, स 
परमपुरुष एव वेदितव्यतयोपदिष्टो भवतीति । सूत्रमपि व्याख्यातम्‌ 
॥१६॥ 

He of whom all this is the work, is Brahman, 


because the term "karma" in the passage "yasya-vai- 
tat-karma" denotes the world.(1-4-16) 


The Kaushitakins declare in their text as follows :- 


In the dialogue berween Balaki and Ajatashatru, there 
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is a statement which begins with - "I shall tell you Brahman" 
(Kaushi. 4.18) - and it is continued - "well Balaka, He who is 
the maker of these purushas or persons and of whom this is 
the work, He indced is to be known” (Kau. 4.18). 


Here, a doubt arises as follows :- 


Is the person taught here to be known, the well-known 
Purusha of the Sankhya doctrine or is he Paramatman ? 


The prima facie view is that he is the purusha alone, 
who is dissociated from prakriti or matter, because he is 
indicated as related to the karma of the form of "punya or 
papa" by the term - "He to whom this karma belongs." 


The conclusion, on the other hand, is as follows :- 


The term "karma" in the statement - "He to whom this 
karma belongs" - denotes the world, by virtue of the derivation 
of the term "karma", as that which is made or created. So the 
meaning for "karma" is - “He whose work is the entire 
universe". Therefore, it becomes established that the Supreme 
Self alone is taught here to be known. By this, the sutra also 
stands explained. 

जीवमुख्यप्राणलिङ्गान्नेति चेत्‌ तद्व्याख्यातम्‌ 

(1-4-17) 

““एवमेवैष प्रज्ञात्मैतैरात्मभिर्भुङ्क्ते '? इत्यादिभोक्तृत्व 
रूपूज़ीवलिङ्गात्‌, ˆ अथास्मिन्‌ प्राण एवैकधा safe इति 
मुख्यप्राणलिङ्घाच्च नायं परमात्मेति चेत्‌ - तस्य परिहारः 
प्रतर्दनविद्यायामेव व्याख्यातः । पूर्वापरप्रकरणपर्यालोचनया 
परमात्मपरमिदं वाक्यमिति निश्चिते सति अन्यलिङ्लानि तदनुगुणतया 
नेतव्यानीत्यर्थः ॥ १७॥ 
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ननु, “तौ ह सुप्तं पुरुषमाजग्मतुः इति प्राणनामभिरामन्त्रणा 
श्रवणयष्टिघातोत्थापनादिना शरीरेन्द्रियप्राणाद्यातिरिक्त जीवात्म 
सद्धावप्रतिपादनपरमिदं वाक्यमित्यवगम्यत इत्यत उत्तरं पठति - 


If it is argued that Paramatman is not denoted 
in this context, on account of the presence of the 
characteristics of the individual soul and the vital 
airs here, we say that this has been explained before. 
(1-4-17) 


There is the characteristic of the form of enjoyership, as 
mentioned in the statement - "in the same way, this intelligent 
self enjoys with all these selves."(#t.3 - ४-२०) The 
characteristic of the jivatman, who is an enjoyer, is indicated 
in this statement. There is the characteristic of the vital airs 
also, as scen in the statement - "He becomes one with the 
vital airs" (Kau.Up. 4.19). Therefore, the one who is 
mentioned in this context is not Paramatman. The answer to 
this question has been elaborately given while dealing with 
the Pratardana Vidya. When once it is decided that this 
statement is denoting Paramatman on account of a thorough 
examination of the former and latter contexts, other 
characteristics are to be explained in accordance with that. 


An objection is raised here as follows :- 


It is stated that "both of them came to a person who was 
asleep" (Br. Up. 2.1.15) and it is known that he was called by 
the names of "Prana" and the sleeping person did not hear it. 
Then, he was awakened by pushing with a rod. From all this, 
it is understood that this statement is meant for describing the 
existence of the jivatman who is different and distinct from 
the body, the sense organs and the vital airs, and so, this 
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statement signifies the jivatman alone and not Paramatman. 
The answer to this objection is given in the next sutra. 


अन्यार्थ तु जैमिनि: प्रश्‍नव्याख्यानाभ्यामपि चैवमेके 
(1-4-18) 

तुशब्दः शुङ्कानिवृत्त्यर्थः । जीवसड्डीर्तनम्‌ अन्यार्थम्‌ - 
जीवातिरिक्तब्रह्मसद्धाव प्रतिबो धनार्थमितिप्रशनप्रतिवचनाभ्या 
मवगम्यते । प्रश्नस्तावत्‌ जीवप्रतिपादनानन्तरम्‌, ` क्वैष एतद्वालाके 
पुरुषोऽशयिष्ट” इत्यादिकः सुषुप्तजीवाश्रयविषयतया परमात्पपर 
इति निश्चितः । प्रतिवचनमपि, ˆ अथास्मिन्‌ प्राण एवैकधा भवति” 
इत्यादिकं परमात्मविषयमेव | सुप्तपुरुषाश्रयतया हि 
प्राणशब्दनिर्दिष्टः परमात्मैव, “सता सोम्य तदा सम्पन्नो भवति 
इत्यादिभ्यः । जैमिनिग्रहणमुक्तस्यार्थस्य पूज्यत्वाय। अपि चैवमेके 
- एके - वाजसनेयिनः इदमेव बालाक्यजातशन्रुसंवादगतं 
प्रश्‍नघ्रतिवचनरूपंवाक्यं परमात्मविषय स्पष्टमधीयते, ` क्वैष 
एतत्‌ ' इत्यादि, “य एषोऽन्तहृदय आकाशस्तस्मिंच्छेते 
इत्येतदन्तम्‌ ॥१८॥ 


Jaimini thinks that the reference to jivatman is 
meant for a different purpose on account of the 
question and the answers and thus followers of some 
branches of the Veda read. (1-4-18) 


LÀ 
The term "tu" in the sutra, is meant for terminating the 
doubt. The mention of the jivatman is meant for another 
prupose. It is understood from the question and the answers 
there, that it is meant for enlightening upon the existence of 
Brahman, distinct from the jivatman. After describing the 
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jivatman, the question posed as -"where did this person sleep, 
O' Balaki" (Kau. 4.18) and others - is known to be put, to 
enlighten Paramatman who is the "ashraya" (or resort) for 
jivatman in deep sleep. The one who is denoted by the term 
"Prana" as the resort of the sleeping person, is Paramatman 
alone, as it is known from texts like -"Then he becomes united 
with "sat" (Ch.Up. 6.8.1) and others. 


The name of Jaimini is mentioned here for respecting 
the meaning that was expounded. "Api-cha-cvamekay" - "Eke" 
or "some" means the followers of the Vajasaneyi branch. The 
same text of the form of question and answers found in the 
conversation of Balaki and Ajatashatru, is clearly read as 
related to Paramatman distinguished from the jivatman, as 
noted in the statement - "where was then this person? This 
jivatman who lies in the ether that is within the heart" (Br. 
Up. 2.1.17). 


वाक्यान्वयाधिकरणम्‌ 
वाक्यान्वयात्‌ (1-4-19) 


बृहदारण्यके मैत्रेयीब्राह्मणे, “न वा अरे पत्युः कामाय पतिः 
प्रियो भवति, आत्मनस्तु कामाय” इत्यारभ्य, “ आत्मा वा अरे 
द्रष्ट्व्यः श्रोतव्यो मन्तव्यो निदिध्यासितव्यः”? इत्यादौ द्रष्टव्यतया 
निर्दिष्टः पुरुषः तन्त्रसिद्धः, उत परमात्मेति संशयः । तन्त्रसिद्धः 
पञ्चविंशक एवेति पूर्वः पक्षः । पतिजायापुत्रवित्त मित्रपश्चादिप्रिय 
सम्बन्धी आत्मा न परमात्मा भवितुमर्हति । स एव हि, आत्मा 
वा अरे द्रष्टव्यः? इति प्रतिपाद्यते। राद्धान्तस्तु - ‘a पत्यादीनां 
कामाय पत्यादयः प्रिया भवन्ति, आत्मनस्तु कामाय इत्युक्त्वा, 
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“am वा अरे द्रष्टव्य”? इति निर्दिष्ट आत्मा, जीवातिरिक्त: 
सत्यसङ्कल्पः सर्वज्ञः परमात्मैव; यत्संकल्पायत्तं पत्यदीनां 
स्वसम्बन्धिनः प्रति पियत्वम्‌, स हि सत्यसंकल्पः परमात्मा। 
आत्ञज्ञानेन सर्वज्ञानादयोऽपि वक्ष्यमाणाः परमात्मन्येव संभवन्ति। 


सूत्रार्थस्तु - वाक्यस्य कृत्स्नस्य परमात्मन्येवान्वयाद्‌ 
द्रष्टव्यतया निर्दिष्ट आत्मा परमात्मैव, “अमृतत्वस्य तु नाऽऽशास्ति 
वित्तेन”? “आत्मनि खल्वरे दृष्टे श्रुते मते विज्ञाते इदं सर्व विदितम्‌'', 
“इदं wd यदयमात्मा’', “तस्य ह वा एतस्य महतो भूतस्य 
निःश्रसितमेतत्‌ यद्‌ ऋग्वेदः? ` येनेदं सर्व विजानाति, तं 
केनविजानीयात्‌'' इति हि कृत्स्नस्य वाक्यस्य परमात्मन्यन्वयो 
दृश्यते ।१९॥ 


“एतेभ्यो भूतेभ्यस्समुत्थाय तान्येवानुविनश्यति'' इति 
जीवलिङ्गस्थ मतान्तरेण निर्वाहमाह- 


"On account of the connected meaning of the 
sentence found earlier and later, the person who is 
cnjoined to be seen is Paramatman alone.(1-4-19) 


In the Maitreyi Brahmana of Brihadaranyaka 
Upanishad, the passage beginning with "the husband does 
not become dear to the wife on account of the will of the 
husband, but it is on account of the will of Paramatman" 
1109. 4.5.6) and continuing thus, declares "the atman alone 
shéuld be realised, should be heard, should be reflected and 
should be steadily meditated upon (Br. Up. 4.5.6). Here, a 
«doubt arises thus - Is the person who is declared to be realised 
here, the Purusha of the Sankhya School or is he 
l'uramatman? 
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The prima facie view is that he is only the purusha, the 
twenty-fifth category of the Sankhya doctrine. The atman 
who is mentioned as dear in connection with the husband, 
wife, son, wealth, cattle and so on, cannot become 
Paramatman. He alone is enjoined here as "the atman alone 
is to be realised". So, the atman of the Sankhya siddhanta is 
enjoined here to be realised. 


The conclusion on the other hand is as follows :- 


The passage referred above declares that the husband 
and others do not become dear on account of the will of the 
husband and others, but only on account of the will of the 
self, and later it enjoins that the atmam alone is to be realised. 
So, the atman who is referred to here, is the omniscient, truc 
willed, Paramatman, who is distinct from the individual self. 
He, on account of whose true will, husband and others become 
dear to their relations, is verily paramatman, who is "Satya- 
sankalpa" or capable of realising all his purposes. The 
knowledge of the atman resulting in the knowledge of 
everything that is taught further, can happen, only in respect 
of Paramatman. 


The meaning of the sutra is as follows :- 


As all the sentences in this context are having a connected 
meaning in respect of Paramatman, the atman who is enjoined 
to be realised here is Paramatman alone. The following 
passages such as "there is no hope of immortality by wealth" 
(Br.Up. 4.5.4)"; "it is only when this atman is vividly realised, 
heard, reflected upon and known, all this is known" (Br. Up. 
4.5.6); "all these are verily the atman" (Br. Up. 4.5.7); "the 
Rigveda, Yajurveda and others are the breath of this great 
Being" (Br. Up. 4.5.11); "who will know which object, by 
which instrument separated from the atman ? By which dors 
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he know him, by the favour of whom he cognises all this ? 
(Br. Up. 4.5.15) - The meaning of all these sentences here, 
are seen as connected to Paramatman alone. 


प्रतिज्ञासिद्धेलिड्रमाश्मरथ्य:ः (1-4-20) 


एकविज्ञानेन सर्वविज्ञानप्रतिज्ञासिद्धये, जीवस्य 
परमात्मकार्यतया परमात्मनो ऽनन्यो जीव इति जीवशब्देन 
परमात्मनोऽभिधानमित्याश्मरथ्यमतम्‌ ॥२०॥ 


For the establishment of the proposition 
"knowledge of all by the knowledge of one", 
Paramatman is denoted by terms signifying the 
jivatman, thinks Asmarathya. (1-4-20) 

Itis the view of Asmarathya that Paramatman is denoted 
by the term signifying the jiva, as jiva is non-different from 
Paramatman, as he is the effect of Brahman. This is, therefore, 
meant for establishing the declaration that from the 
knowledge of one thing, everything is known. 


उत्क्रमिष्यत एवम्भावादित्यौडुलोमि: (1-4-21) 


““परं ज्योतिरुपसम्पद्य स्वेन रूपेणाभिनिष्पद्यते'' इति शरीरात्‌ 
उत्क्रमिष्यत: अस्य जीवस्य परमात्मभावात्‌ जीवशब्देन 
परमात्मनोऽभिधानमिति औडुलोमिराचार्यो मेने॥२१॥ 


Because the soul is of the nature of such Brahman, 
when it will depart from the body at the time of 
release, Audulomi is of the opinion that Paramatman 
is denoted by: che terms signifying the jivatman 
(1-4-21) 


‘The text "This jivatman, having risen from this body 
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and approaching the Supreme Light, manifests in its true 
nature" (Ch. Up. 3.2.8) declares that the jivatman that arises 
from the body will be of the nature of Paramauman and so 
Audulomi thinks that Paramatman is denoted by the term 
denoting the jiva. 


अवस्थितेरिति काशकृत्स्नः (1-4-22) 


‘a आत्मनि farsa’ इत्यादिभिर्जीवात्मन्यन्तरात्मतया 
परमात्मनः अवस्थिते: जीवात्मशब्दस्य परमात्मनि पर्यवसनात्‌ 
जीवात्मशब्देन परमात्मनोऽभिधानमिति काशकृत्स्नः आचार्यो 
मन्यते | इदमेव सूत्रकाराभिमतमित्यवगम्यते, त्रयाणामन्योन्य 
विरोधात्‌, इतःपरमवचनाच्च ॥२२॥ 


On account of Paramatman's abiding within the 
jivatman as the internal ruler, Kasakritsna thinks that 
Paramatman is denoted by the names of the jiva. 
(1-4-22) 


As the Paramathman is abiding within the jivatman, as 
the internal ruler, as evidenced from the texts such as - "He 
who resides in the Atman" (Ch. Up. 3.7.22) and others - and 
as the connotation of the term culminates in Paramatman, 
the Paramatman is denoted by the terms signifying the 
jivatman - thus opines the Acharya Kasakritsna. It is 
understood that this view alone is the view acceptable to the 
sutrakara, as the three views mentioned above are opposed 
to one another, and also as there is no further statement. 


प्रकृत्यधिकरणम्‌ 
प्रकृतिश्च प्रतिज्ञादृष्टान्तानुपरोधात्‌ (1-4-23) 
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परं ब्रह्म कि जगतो निमित्तिकाणमात्रम्‌, उतोपादानकारण 
मपीति संशय: । निमित्तकारणमात्रमिति पूर्व: पक्ष:, मृत्कुलालादौ 
निमित्तोपादनर्योर्भेददर्शनात्‌; “अस्मान्मायी सृजते विश्वमेतत्‌? 
इत्यादिभिर्भेदप्रतिपादनात्‌, ब्रह्मणोऽविकारत्वश्रुतिविरोधाच्च | 
राद्धान्तस्तु - “येनाश्रुतं श्रुतम्‌'' इति ब्रह्मविज्ञानेन सर्वविज्ञान 
प्रतिज्ञानान्यथानुपपत्त्या, “यथा सोम्यैकेन मृत्पिण्डेन ad 
मृण्मयम्‌ इति मृत्तत्कार्यदृष्टन्तेन तदुपपादनाच्च 
जगदुपादानकारणमपि ब्रहौवेति विज्ञायते । प्रमाणान्तराव 
सितसकल वस्तुविलक्षणस्य शास्त्रैकसमाधिगम्यस्य परस्य ब्रह्मणः 
सर्वज्ञस्य सर्वशक्तेः कार्यकारणो भयावस्थायामपि 
स्वशरीरभूतचिदचित्प्रकार तयाऽवस्थितस्यैकस्यैवं निमित्तत्व 
मुपादानत्वं चाविरुद्धम्‌। शरीरभूताचिद्टस्तुगतो विकार इति 
कार्यवस्थावस्थितस्यापि शरीरिणः परमात्मनोऽविकारित्बं 
सिद्धमेव । चिदचिद्वस्तुशरीरस्य ब्रह्मण एवोपादानत्वेऽपि 
ब्रह्ण्यपुरुर्षार्थविकारास्पर्शप्रदर्शनाय हि, “अस्मान्मायी सृजते 
विश्वमेतत्‌ तस्मिंश्चान्यो मायया सन्निरुद्ध’ इति व्यपदेशः | 
प्रतिज्ञादृष्टान्तानुपरोधात्‌ उपादानं च ब्रह्मैवेति सूत्रार्थः 11 


Brahman is the material cause also, because it is 
only on account of this understanding there will be 
no conflict between the proposition (of knowing all 
by,means of the knowledge of the one) and the 
illustration of clay, gold and others. (1-4-23) 


The doubt raised here is whether the Supreme Brahman 
i^ only the instrumental cause of the universe or whether it is 
also the material cause. 
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The prima facie view is that He is only the instrumental 
cause, as difference is seen between the instrumental cause 
and the material cause, as in the case of clay and the potter. 
The sruti declares difference between the material cause and 
the instrumental cause of the universe, as scen in the text - 
"The Lord, the Mayin, creates this universe from this (matter)" 
(Sv.Up.4.9). Brahman being the material cause of the 
universe, is also opposed to the sruti that declares that 
Brahman is 'avikara' (or changeless). 


The conclusion on the other hand is as follows:- 


Brahman alone is the material cause of the universe on 
account of the fact that the proposition of realising the 
knowledge of all by the knowledge of the one, as made in the 
text - "By hearing which, the unheard becomes heard" (Ch 
Up.6.1.3) becomes otherwise incompatible. And also on 
account of the illustrative example (instance) of clay and its 
effects given by the text - "Well, good looking one, as by 
knowing a lump of clay, all that is made of clay becomes 
known" (Ch.Up.6.1.4) - It is known that Brahman itself is 
the material cause also. There is no contradiction for the 
Supreme Brahman which is known as distinct from all other 
entities, known from other pramanas, and which is to be 
known only from the shastra, and which is omniscient, 
omnipotent, and which both in the causal state and the state 
of effect is established as characterised by the sentient and 
non-sentient principles that are His own bodies - in being 
the instrumental cause and also the material cause of this 
universe. All changes are related to the achit (or non-sentient) 
entity that forms His body. Therefore, though the 
Paramatman is in the state of effect, by virtue of His being 
the saririn or the Atman, avikaritva (or the fact of 
changelessness) as related to Him, is established. The 
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declaration of the text ‘from this, the Supreme Lord, the 
Mayin, creates this universe. The other one, the jiva is bound 
in this, on account of being deluded by this" (Sv.Up.4.9.) is 
meant for illustrating that Brahman is not touched by any 
imperfection or change, in spite of having the sentient and 
non-sentient principles as Its body, and in spite of being even 
the material cause of this universe. 


The meaning of the sutra is - 


Brahman itself is the material cause of the universe, as 
there will be no conflict between the proposition and the 
illustration only when it is understood so. 


अभिध्योपदेशाच्च (1-4-24) 


“सोऽकामयत बहु स्याम्‌”, “तदैक्षत बहु स्यां प्रजायेय” 
इति agem: स्वस्यैव जगदाकारेण बहुभवनचिन्तनोपदेशाच्च 
जगदुपादानं निमित्तं च ब्रह्मैवेति निश्चीयते ॥२४॥ 

On account of the statement of deliberation of 


the form of 'He willed, may I become many’, Brahman 
is the material cause. (1-4-24) 


On account of the declaration of the reflection of 
Brahman, the creator, for Himself becoming many in the 
form of the universe as seen in the texts "He willed, may I 
become many" (Tai.Up.2.6); "It thought may I become many, 
may I be born" (Ch.Up.6.2.3), it is decided that Brahman 
itself is both the material cause and the instrumental cause. 


साक्षाच्चोभयाम्नानात्‌ (1-4-25) 


fe स्विद्वनं क उ स वृक्ष आसीत्‌’ इत्यादिना 
जगदुपादाननिमित्तादौ पृष्टे, “ ब्रह्म वनं ब्रह्म स वृक्ष आसीत्‌ - 
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ब्रह्माध्यतिष्ठत्‌'' इत्युपादानं निमित्त चोभयं ब्रहौवेति हि 
साक्षादाम्नायते | अतश्रोभयं ब्रह्म ॥२५॥ 

And on account of both, namely being the 
instrumental cause and the material cause, being 


directly declared, Brahman is the material cause 
also.(1-4-25) 


To the question ‘what is the material cause of the 
universe? What is the instrumental cause of the universe?’ as 
pointed out in ‘What was the wood, what the tree from which 
the world was shaped (Ashtaka 2 prasna 8 Anuvaka 7-8), 
the answer is given as 'Brahman was the wood. Brahman the 
tree’, ‘Brahman stood supporting the worlds'. Thus it is 
ordained in the scripture directly that Brahman is both the 
material cause and the instrumental cause. So, Brahman is 
both the material cause and the instrumental cause of the 
universe. 


आत्मकृते: (2-4-26) 
““तदात्मानं स्वयमकुरुत' इति स्रष्ट्रात्मन एव जगदाकारेण 


कृ तिरुपदिश्यते; अतश्चोभयं ब्रहौब । नामरूपभावा 
भावाभ्यमेकस्य कर्मकर्तृभावो न विरुद्ध: ॥२६॥ 


यद्यात्मानमेव ब्रह्म जगदाकारं करोति, तर्हि 
ब्रह्मणो ऽपहतपाप्मत्वादिकमनवधिकातिशयाऽऽनन्दस्वरूपत्वं 
सर्वज्ञत्वमित्यादि ad विरुध्यते, अज्ञत्वासुखित्वकर्म 
वश्यत्वादिविपरीतरूपत्वाज्जगत इत्यत उत्तरं पठति - 


On account of the Atman making itself, Brahman 
is itself the material cause. (1-4-26) 
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The text ‘that itself made itself (Tai.Up.2.7.)' declares 
that the creator made Himself in the form of the universe. 
Therefore, Brahman is both material cause and instrumental 
cause. Being with names and forms, and being without names 
and forms, the same Atman can be without any contradiction 
the doer and the deed. 


A doubt arises here. If Brahman makes itself into the 
form of the universe, then, the characteristic of Brahman 
being opposed to all that is defiling, the essential nature of 
Brahman, having unsurpassed Supreme Bliss, the 
characteristic of omniscience and all such perfections will be 
contradicted because the universe has a form directly opposed 
to this, such as ignorance, unhappiness, being dominated by 
karma and others. The reply to this objection is given in the 
next sutra. 


परिणामात्‌ (1-4-27) 


अज्ञब्रह्मविवर्तवादे हि तद्भवत्येव, अज्ञानस्य 
तत्कार्यरूपानन्तापुरुषार्यस्य च वेदान्तजन्यज्ञाननिवर्त्य॑स्य 
ब्रह्मण्येवान्वयात्‌ | तदा शास्त्रस्य भ्रान्तजल्पितत्वापाताच्च 
अविभक्तनामरूपसूक्ष्मचिदचिद्वर्तुशरीरकस्य ब्रह्मणः 
विभक्तनामरूपस्थूलचिदचिद्वस्तुशरीरत्वेन परिणामो हि 
वेदान्तेषूपदिश्यते “तद्धेदं तर्हाव्याकृतमासीत्‌। तन्नामरूपाभ्यां 
व्याक्रियत”” इत्येवमादिभिः | अपुरुषार्थाश्च विकाराश्शरीरभूत 
चिदचिद्दस्तुगताः | कारणावस्थायां कार्यावस्थायाञ्चात्मभूतं ब्रह्म 
अपहतपाप्मत्वादिगुणकमेव । स्थूलसूक्ष्मावस्थस्य कृत्स्नस्य 
चिदचिद्दस्तुनो ब्रह्मशारीरत्वम्‌, ब्रह्मणश्च, तदात्मत्वम्‌, “यः 
पृथिव्यां तिष्ठन्‌. . . यस्य पृथिवी शरीरम्‌' ' इत्यारभ्य - ` यस्याव्यक्तं 
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शरीरम्‌, यस्याक्षरं शरीरम्‌, यस्य मृत्युः शरीरम्‌, एष सर्व भूतान्तरात्मा 
अपहतपाप्मा दिव्यो देवः”? इत्येवमादिश्रुतिशतसमधिगतम्‌। अतः 
सर्वमनवद्यम्‌ ॥२७॥ 


As the Supreme Self having the chit and the achit 
as His body, assumes the form of the universe, owing 
to modification, the defects of the universe do not 
taint Him. (1-4-27) 


The defects pointed out by the objector, do happen in 
the doctrine of 'vivartha' (i.c. the false appearance in a locus) 
wherein Brahman affected by nescience falsely appears as 
the universe. Because that nescience and numberless 
apurusharthas that are the effect of that nescience, that have 
to be terminated by the wisdom gained from the Upanishads 
- all these are necessarily related to Brahman itself. In that 
event, the shastra will result as the prattle of a deluded person. 


The modification of Brahman having the sentient and 
non-sentient entities in the subtle form without the articula- 
tion of names and forms as His body, into the form of having 
the sentient and the non-sentient entities in the grass form 
differentiated with names and forms as His body, is what is 
taught in the Upanishads. The Upanishadic Texts such as This 
universe was then (prior to creation) undifferentiated. That 
Brahman having 'avyakta' as His body, became differenti- 
ated with name and form (Br.Up.1.4.7), teach such modifi- 
cation or change on Brahman's part. All apurusharths and 
changes, happen to the sentient and the non-sentient entities 
that form the body of Brahman. Brahman which is the self 
of those entities in the causal state as well as in the state of 
effect, is verily qualified by attributes such as 
‘apahatapapmatva’ and others. The totality of all entities - 
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sentient and non-sentient both in the gross state and subtle 
state - forms the body of Brahman and Brahman is the self 
of those entities in both states. This is understood from hun- 
dreds of scriptural texts such as "He who resides in the earth, 
for whom prithvi is the body" (Br.Up.3.7.7); "for whom the 
avyakta is the body, for whom the Akshara is the body, for 
whom the Mrityu is the body, He is the innerself of all, free 
from all that is defiling, the divine, the one God Narayana” 
(Subala Up.7) and others. Therefore, all this, is without any 
fault. 


योनिश्च हि गीयते (1-4-28) 


“ae भूतयोनिं परिपश्यन्ति धीराः '' , “कर्तारमीशं पुरुषं ब्रह्म 
योनिम्‌'” इत्यादिषु सर्वस्य भूताजातस्य परमपुरुषो योनित्वेन गीयते। 
हिशब्दो हेतौ । यस्मात्‌ योनिरिति गीयते, तस्माच्चोपादानमपि ब्रह्म। 
योनिशब्दश्चोपादानकारणपर्यायः ॥२८॥ 


Brahman is also the material cause, as it is called 
the womb. (1-4-28) 


The Supreme Purusha is proclaimed as the material cause 
of the universe of all kinds of entities by the term 'womb' as 
evidenced in 'that which the wise regard as the womb of all 
beings" (Mundaka Up.1.1.6)'; ‘the maker, the Lord, the 
Purusha, the Brahman, the womb' (Mundaka.Up.3.1.3)' and 
other texts. As Brahman is proclaimed as the womb, so 
Braman is the material cause also. The term 'yoni' (or womb) 
is synonym of material cause. 


सर्वव्याख्यानाधिकरणम्‌ 
एतेन सर्वे व्याख्याता: व्याख्याता: (1-4-29) 
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“यतो वा इमानि इत्यादिषूदाहतेषु वाक्येषु ˆ जन्माद्यस्य यतः” 
इत्यादिनोक्तन्यायकलाप्रेन सर्वे वेदान्ता: ब्रह्मपराः व्याख्याताः i 
पदाभ्यासोऽध्यायपरिसमापिद्योतनार्थः ॥२९॥ 


By this, all Upansihadic Texts are explained. 
(1-4-29) 


By means of the groups of arguments mentioned as in 
‘that from which the origination, sustenance and destruction 
of this universe happen, is Brahman’ and others in the hosts 
of Upanishadic passages illustrated as "from which all these 
beings are born" (19.3) have been explained as related to 
Brahman alone. The repetition of the word ‘explained’ is 
meant for indicating the conclusion of this chapter. 


इति श्रीभगवद्रामानुजविरचिते श्रीवेदान्तदीपे 
प्रथमस्यध्यायस्य चतुर्थः पाद: ॥ 


इति प्रथमोऽध्यायः 


॥श्री:॥ 
श्रीमते भगवद्रामानुजाय नमः 


श्रीभगवद्रामानुजविरचिते वेदान्तदीपे 
द्वितीयस्याध्यायस्य प्रथमः पादः 


स्मृत्यधिकरणम्‌ 


स्मृत्यनवकाशदोषप्रसंग इति 
चेन्नान्यस्मृत्यनवकाशदोषप्रसंगात्‌ (2-1-1) 


वेदान्तानां समस्तचिदचिद्वस्तुविलक्षण- अस्पृष्टहेयगन्ध - 
सर्वज्ञताद्यनन्तकल्याणगुणगणाकरब्रहौकपरत्वं प्रतिपादितं 
कापिलस्मृतिविरोधेन चालयितुं शक्यम्‌, उत नेति संशयः | 
शक्यमिति पूर्वःपक्षः । श्रुतिविरुद्धायाः स्मृतेरनादरणीयत्वे 
स्थितेऽपि वेदान्तवेद्यार्थस्य दुर्ग्रहत्वेन अल्पश्रुतैर्मन्दमतिभिः 
आप्तप्रणीतस्मृत्युपब्नृंहणेन विना (तेषां) निश्चयो नोपपद्यते | 
कपिलस्मृतिः केवलतत्त्वपरेति तयैव ह्ुपबूंहणं न्याप्यम्‌ | 
अन्यथा के बलतत्त्वपरायास्तस्याअनवकाशप्रसङ्ग: इति 
वेदान्तवेद्यं जगत्कारणं प्रधानम्‌ | राद्धान्तस्तु - वेदान्तस्योप 
ब्रृहणापेक्षत्वेऽपि आप्ततममन्वादिस्मृतिभि ्वेदाविरोधिनीभिरेवो 
पञ्बृहणं न्याय्यम्‌ ; अन्यथा तासां बह्लीनामनवकाशप्रसङ्घो महानयं 
दोषः स्यात्‌ । न च तासां धर्मप्रतिपादनांशोपबृंहणत्वेन 
सावकाशत्वम्‌ | यतो धर्माणामपि स्वरूपं परब्रह्मभूतपरम 
पुरुषाराधनत्वम्‌, “इष्टापूर्त बहुधा जातं जायमानं विश्वं बिभर्ति 
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भुवनस्य नाभि: । तदेवाभिस्तद्वायुस्तत्सूर्यस्तदु चन्द्रमा:', 
'यज्ञैस्त्वमिज्यसे नित्यं सर्वदेवमयाच्युत’ इत्यादिश्रुतिस्मृतिभिः i 
सूत्रमपि व्याख्यातम्‌ 11 N 


अतीनऱ््रियार्थसाक्षात्कारसमर्थस्य कपिलस्य वेदान्तानां 
ब्रह्मपरत्वानुपलब्धेः प्रधानपरत्वमेवाश्रयणीयमित्यत उत्तरं पठति- 


If it is said that there would be no scope for the 
Kapila Smriti (Sankhya Smrithi), we reply that it is 
not so - because, in that event, there would result the 
fault of having no scope for other smrithics (such as 
Manu Smrithi and others). (2-1-1) 


The doubt raised here is whether or not it is possible to 
de-establish the doctrine that the upanishads declare about 
the Supreme Brahman alone, that is distinct from all other 
sentient and non-sentient entities, that is not tainted by even 
the scent of anything defiling, that is the abode of all 
auspicious qualities such as omniscience and others - on 
account of being contrary / opposed to the smriti of Kapila. 


The prima facie view is that it is possible. Though the 
smriti text, that is opposed to the teaching of the sruti, is to 
be disregarded, as the meanings to be known from the 
upanishads are not of easy apprehension by people of ordinary 
understanding (slow-minded) without the assistance of 
adumbrating texts taught by a well-wisher, the assistance of 
smrithi is to be sought for deciding the sense of vedantic 
texts. The smrithi taught by Kapila is wholly devoted to the 
exposition of the tatva (or theoretical truth) alone, and 
therefore, it is quite reasonable to understand the teaching 
of the Vedanta according to the Kapila Smrithi. Otherwise, 
there will be no scope for this smrithi - which is taught by a 
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well-wisher, and which is wholly devoted to the thcorctical 
truth. Therefore, the cause of this universe to be known from 
the vedantas, is to be understood as primordial matter alone. 


The conclusion arrived at, is as follows :- 


Though the vedantas require to be adumbrated by the 
smrithi texts for being understood properly, it is reasonable 
to take the assistance of only such smrithies that are 
unopposed to the vedanta, that are taught by Manu and 
others, who are our greater well-wishers. Otherwise, a 
mighty fault would happen in the form of having no scope 
for such innumerable smrithi texts. It cannot be argued that 
such smrithi texts have scope in , as much as they explain and 
inculcate the practical religious duties propounded by the 
vedanta texts, because the essential nature of such religious 
duties is being in the form of worship of the Supreme Self, 
which is the Parabrahman. The sruties and smrities declare 
as follows :- 


"That holds all the sacrifices, humanitarian deeds donc 
variously before and being done now, being the hub or ground 
of this universe" (Maha Narayana 6); 


"That is verily Agni, that is Vayu, that is the Surya, that 
alone is the Moon" (Maha Narayana7): 


"O' Achyuta, you are indeed all gods; you are being 
worshipped daily by sacrifices" (Vishnupurana 5.20.97)" 


. By this, the sutra also stands explained. 


An objection may be raised further on this. As vedantas 
are not understood as propounding Brahman by Sage Kapila, 
who was capable of realising truths that were beyond the 
prasp of the senses and as he has propounded Pradhana as 
the cause of the universe, that Pradhana alone is to be accepted 
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as the cause of the universe. This objection is answered in 
the next sutra. 


इतरेषाञ्चानुपलब्धेः (2-1-2) 


इतरेषां मन्वादीनां वेदविदग्रेसराणां सर्वातीन्द्रियार्थ 
साक्षात्कारसमर्थानां प्रधानपरत्वानुपलब्धे्ब्रह्मपरत्वोपलब्धेश्च 
ब्रह्मपरत्वमेवाश्रयणीयम्‌ ; वेदान्तप्रतिपन्नार्थविरुद्धायास्तु 
कपिलोपलब्धेर्भ्रान्तिमूलत्वं कल्पयितव्यम्‌ ॥2॥ 


But, on account of non-perception of the truth 
seen by Kapila on the part of others, such as Manu 
and others - it is not reasonable to determine the 
truths of the Vedanta according to the Smriti of 
Kapila. (2-1-2) 


"Itaresham" means Manu and others - who happen to 
be the foremost of the knowers of the Veda, and also who 
were capable of realising directly all the truths that are be- 
yond the grasp of the sense organs. As these great masters 
have comprehended only Supreme Brahman as the cause of 
the Universe, and also on account of non-perception of 
Pradhana as the cause of the universe, we have to resort to 
the doctrine that the Upanishads are in favour of Brahman 
alone, as the cause of the universe. It is to be inferred that 
the perception of Kapila, is due to illusion, as it is contrary 
to the pronounced meanings of the vedantas. 


योगप्रत्युक्त्यधिकरणम्‌ 
एतेन योगः प्रत्युक्तः (2-1-3) 
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किं वेदान्तानां योगस्मृत्या उपबृंहणं न्याय्यम्‌, उत नेति 
संशयः । न्याय्यमिति पूर्वः पक्षः, कृत्स्नवेदप्रवर्तनाधिकृत 
हिरण्यगर्भप्रणीतत्वात्‌ योगस्य ; ईश्वरसद्भावाभ्युपगमाच्च | अतो 
योगस्मृत्योपबृं हितत्वेन वेदान्तानामब्रह्मात्मकप्रधानोपादान 
(प्रतिपादन) परत्वम्‌ । राद्धान्तस्तु - कपिलस्मृतिवत्‌ 
वेदविरुद्धत्वाविशेषात्‌ अनादरणीयैव योगस्मृतिः, 
हिरण्यगर्भस्यापि क्षेत्रज्ञत्वेन श्रमसम्भवात्‌ योगस्मृतेरपि 
भ्रान्तिमूलकत्वम्‌ । सूत्रमपि व्याख्यातम्‌ 113 t 


By the refutation of the Sankhya doctrine, Yoga 
also is refuted. (2-1-3) 


The doubt here is, whether or not the explanation of the 
Upanishads, according to the Yoga-smrithi, is reasonable. The 
prima faice view is that it is quite reasonable, because of the 
fact that the Yoga System is promulgated (proclaimed) by 
Hiranyagarbha, who is authorised to propagate the entire 
lore of the veda and also on account of the fact that the 
existence of Ishwara is admitted in that system. Therefore, 
the Upanishads supported by the Yoga Smrithi, are 
proclaiming that primordial matter independent of Brahma 
(which is not having Brahman as its self) as the material cause 
of this universe. The conclusion is as follows :- 


Just like the smrithi of Kapila, the Yoga smrithi also is 
equally opposed to the teaching of the Veda, and therefore, 
it is tertainly to the disregarded. As Hiranyagarbha himself 
1s only an individual soul (kshetrajna), there is the possibility 
of becoming deluded, and so, even this Yoga Smrithi is caused 
hv illusion. The sutra also stands explained by this. 
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नविलक्षणत्वाधिकरणम्‌ 
न विलक्षणत्वादस्य तथात्वं च शब्दात्‌ | (2-1-4) 

कि बेदान्तानां जगत्कारणतया प्रधानपरत्वम्‌, उत 
ब्रह्मपरत्वमिति संशयः । प्रधानपरत्वमिति पूर्वः पक्षः ; 
अज्ञत्वादिना जगतो ब्रह्मविलक्षणत्वेन ब्रह्मकार्यत्वप्रति 
पादनासम्भवात्‌ ; सालक्षण्येन प्रधानकार्यत्वप्रतिपादन परत्वस्य 
च सम्भवात्‌ । राद्धान्तस्तु - माक्षिकादिभ्यः क्रिम्यादीनां 
विलक्षणानामुत्पत्तिदर्शनात्‌ ब्रह्मविलक्षणस्य जगतः तत्कार्यत्वं 
सम्भवत्येवेति । सूत्रार्थस्तु आज्ञत्वेनासुखत्वेन चोपलब्धस्यास्य 
चिदचिन्मिश्र जगतः सर्वज्ञात्‌ हेयप्रत्यनीकान्निरतिशयानन्दाद्‌ 
ब्रह्मणो विलक्षणत्वेन जगतो ब्रह्मकार्यत्वप्रतिपादनं वेदान्तानां न 
संभवति | तथात्वं - विलक्षणत्वं च शब्दादवगम्यते; न केवलं 
प्रत्यक्षाद्युपलब्ध्या, ' *विज्ञानञ्चाविज्ञानञ्च'' , ˆ अनीशया शोचति 
मुहामान: ', “ अनीशश्रात्मा बध्यते भोक्तृभावात्‌ '', 
इत्यादेः 114 11 
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““आपो वा अकामयन्त'' “तं पृथिव्यब्रवीत्‌' ' इत्यादौ 
पृथिव्यादेरपि ज्ञानकार्य व्यपदिश्यते । तस्मात्‌, ` अविज्ञानञ्च'’ 
इत्येतत्‌ अन्यपरमित्यत उत्तरं पठति - 

Brahman is not the cause of this universe, because 


the universe is distinct and different from Brahman. Such 
kind of difference is known from the scripture. (2-1-4) 


Are the Upanishads in favout of primordial matter being 
the cause of this universe ? Or, are they in favout of 
Brahman? This is the doubt. 
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The prima facie view is that they are in favout of 
primordial matter being the cause of this universe, because 
it is impossible to proclaim this universe as the effect of 
Brahman, as it is different and distinct from Brahman and 
also on account of its being non-sentient and others; and 
also, as it is possible to proclaim thc universe as thc effect of 
Pradhana, on account of the world being of similar nature. 
The conclusion on the other hand, is as follows :- 


The fact of the universe, distinct from Brahman, is 
possible of being the effect of Brahman, as it is seen that 
from honey and other substances, worms and other little 


creatures arc originated. The meaning of the sutra is as 
follows :- 


It is impossible for vedantas to postulate that this 
universe, which is perceived as non-intelligent and full or 
sorrow, and which is mixed up with sentients and non- 
sentients and which is quite distinct from Brahman, to be the 
effect of Brahman, who is omniscient and infinitely blissful, 
being divested of all that is defiling. 


Such kind of distinction between Brahman and the 
universe is known from the scriptures; not only by perception 
and other means of knowledge, such kind of distinction is 
known from texts like "knowledge and non-knowledge" 
(Thittiriya Up. 2.6.1); "the atman, not being a Lord, is 
grieving" (Sve. Up. 4.7); "the atman who is not the Lord is 
bound, as he is having the feeling of enjoyership" (Sve. Up. 
1.8)' and others. 


If it is argued that non-sentients signified by the term 
non-knowledge (avijnanam), are to be known as having 
intelligence on account of the statements such as - "the waters 
desired” (Taittiriya Brahman 3.1.5); "the earth said to him 
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(Taittiriya Brahman 5.5.2). "avijnanam" is to be understood 
as signifying some thing different. To this, the reply is given 
in the following sutra :- 


अभिमानिव्यपदेशस्तु विशेषानुगतिभ्याम्‌ (2-1-5) 


तुशब्दश्चोद्यं व्यावर्तयति | पृथिव्याद्यभिमानिदेवतानामयं 
व्यपदेशः | कुतोऽवगम्यते ? विशेषानुगतिभ्याम्‌ । विशेषः - 
विशेषणम्‌ । ` हन्ताहमिमास्तिस्रो देबता:' इति पृथिव्यादेर्देवता 
शब्देन विशेषणं दृश्यते; ` सर्वा ह वै देवता अहंश्रेयसे 
विवदमानाः”? इति च वागादिप्राणपर्यन्तस्य च । तथा अनुगतिः 
- अनुप्रवेशः | अग्न्यादीनां वागाद्यनुप्रवेशो दृश्यते, 
“' अग्निर्वागुभूत्वा मुखं प्राविशत्‌ ; आदित्यक्षक्षुर्भूत्वाऽक्षिणी 
प्राविशत्‌ ; वायुः प्राणो भूत्वा नासिके प्राविशत्‌'? इत्यादौ ॥5॥ 


But, as there is the denotation of the presiding 
deities and also on account of the entering of those 
deities in the eye and others, by terms such as earth 
and others, there is the denotation of the presiding 
deities. (2-1-5) 


The term “but” terminates the objection. This 
denotation relates to the deities presiding over the earth and 
others. How is it known ? It is known on account of 
distinction and connection. "Viseshah" means "viseshanam" 
or distinction. The earth and others are denoted by the 
distinctive terms such as divinities as evidenced in the text - 
"well, let me enter into these three deities" (Ch. Up. 6.3.2); 
"all divinities contending with each other as to their 
supremacy" (Br. Up. 6.1.7), beginning with vak (or speech) 
concluding with the vital airs, they are denoted as deities. 
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Similarly, "anugathi" means entry into it. It is known from 
the scriptures that deities like Agni and others entered into 
speech and others, as seen in the text "Agni having become 
speech entered into the mouth; Aditya having become the 
sight entered into the eyes; Vayu having become prana, 
entered into the nostrils (Aitareya Up. 2-4) 


दृश्यते तु (2-1-6) 
तुशब्दः पक्षं व्यावर्तयति । माक्षिकादिभ्यो विलक्षणानां 
क्रिम्यादीनामुत्पत्तिर्दुश्यते | अतो ब्रह्मविलक्षणस्यापि 
जगतस्तत्कार्यत्वं संभवति ॥6॥ 


But, it is seen that there can be there relationship of 
cause and effect, in respect of mutually distinct entities. 
(2-1-6) 


The term "but" terminates the objection. It is seen that 
insects and others are produced from honey and others that 
are distinct from them. So, the universe which is distinct 
from Brahman can similarly be the effect of Brahman. 


असदिति चेन्न प्रतिषेधमात्रत्वात्‌ (2-1-7) 


यदि कार्यस्य कारणाद्विलक्षणद्रव्यत्वमभ्युपगम्यते, तर्हि 
कारणे कार्य न सद्भवतीत्यसत्कार्यवादोऽभ्युपगतः स्यात्‌ | तथा 
सति, ` सर्व खल्विदं ब्रह्म इति सामानाधिकरण्यव्यपदेशो न 
ued इति चेत्‌ - wu, कार्यकारणयोः सालक्षण्यनियम 
प्रतिषे धमात्रत्वादस्माभिः पूर्वमभिहितस्य । कार्यकारण 
योरेकद्रव्यत्वं स्वीकृतमेव | एकमेव कारणावस्थं द्रव्यं कार्यावस्थां 
भजमानं सलक्षणावस्थामपि भजते, विलक्षणावस्थामपि 
भवतीत्यर्थः 117 ul 
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If it is argued that the effect is not existing in 
the cause, we say it is not so; because, there is a mere 
denial that the cause and the effect should be of the 
same nature. (2-1-7) 


If it is admitted that the stuff of the effect is distinct 
from the cause, then the effect will be non-existing in the 
cause, and it would result in the acceptance of "asatkarya- 
vada" (or the production of an effect, which was non- 
existing). In that case, the concomitant co-ordination such 
as “all this is Brahman" (Ch. Up. 3.14.1)" will not become 
possible. If it is argued like this, we say it is not so, because 
what was stated by us before was only in respect of mere 
negation of the rule that the cffect and the cause should be 
of the same character; but, the character of being one 
substance alone for the cause and the effect is admitted by us 
- the one and the same substance, which is in the causal state, 
assuming the state of the same characteristic or of a different 
characteristic while assuming a state of an effect. That 
means, it assumes the state of a similar characteristic or it 
assumes a state of a different characteristic - but the 
substance is the same. 


अपीतौ तद्वत्प्रसद्ठदसमञ्जसम्‌ (2-1-8) 


यदि ada सर्वज्ञं सत्यसङ्कल्पं निरतिशयानन्दमपहत 
पाप्मत्वादिस्वरूपं तद्विपरीतजगदवस्थां भजते, तर्हि 
पिण्डत्वघटत्वावस्थमृद्द्रव्यवत्‌ सर्वज्ञत्वमपहतपाप्मत्वम्‌, अज्ञत्वं 
कर्मवश्यत्वं च ब्रह्मणः प्रसज्यतेति विरुद्धार्थाभिधानाद्वेदान्त 
वाक्यमसमञ्जसं स्यात्‌ | अपीताविति प्रदर्शनार्थम्‌। जगतो ब्रह्मणि 
अपीतौ - ब्रह्मण उत्पत्तावपीत्यर्थः। अपीतिः -अप्ययः 118 11 
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On account of such consequences of defects of 
the world happening to Brahman - the cause - in re- 
absorption, the vedanta texts would be 
inappropriate. (2-1-8) 

If Brahman of the essential nature of all knowing, that 
has true-will which is infinite bliss, which is free from sin, 
assumes the state of the universe quite opposed to its nature, 
then, just like the substance clay assumes the state of being a 
lump or pot, assumption of the state of omniscient being 
free from evil, being ignorant, being dominated by karma 
and others, would ensue for Brahman also, and consequently 
for declaring contradictory characteristics, the vedanta texts 
would be inappropriate. The statement, "at the time of re- 
absorption", is just for indication. When the universe is re- 
absorbed in Brahman, and even in the evolution of Brahman 
these contradictions cannot be avoided. "Apeeti" means 
"apyaya" (or dissolution.) 


न तु दृष्टान्तभावात्‌ (2-1-9) 


न ब्रह्मणि अज्ञत्वादयः प्रसज्येरन्‌ ; अत एव न 
वेदान्तानामसामञ्जस्यम्‌ | तुशब्दः प्रसक्तस्यासंभावनीयतां 
द्योतयति | एकस्यैवावस्थाद्वयान्वयेऽपि गुणदोषव्यवस्थायां 
दृष्टान्तसद्भावात्‌ | यथा, मनुष्यो जातो बालो युवा स्थविरो 
भवति इत्यत्र मनुष्यशरीरकस्य चेतनस्यैव सर्वावस्थान्वयेऽपि 
जन्मबालत्वयुवत्वस्थविरत्वादीनि नात्मनि सङ्घच्छन्ते, तथा 
ज्ञानसुखदुःखादयश्च न शरीरे - एवं चिदचिद्वस्तु शरीरकस्य परस्य 
ब्रह्माणः कार्यकारणोभयावस्थान्वयेऽपि कर्मवश्यत्वाज्ञत्वादयः 
शरीरभूतचिद्दचिदस्तुगताः, अपहतपाप्मत्वसर्वज्ञत्वादयः 
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परमात्मन्यात्मभूतेऽवतिष्ठन्ते | सर्वावस्थस्य चिदचिद्वस्तुनो 
ब्रह्मशरीरत्वम्‌, बह्मणश्च तदात्मत्वम्‌, `यस्य पृथिवी शरीरम्‌’ 
इत्याद्यन्तर्यामिब्राह्मणादिष्ववगतमिति न कश्चिद्विरोधः ॥ 


But, there is no inappropriateness because there 
are parallel instances. (2-1-9) 


The defects like ignorance and others, never result in 
respect of Brahman. Therefore, there is no inappropriateness 
for the texts of Vedanta. The word "but" suggests the 
impossibility of the defects that were raised in this context. 
Though the one and the same Brahman is associated with 
both the states (the causal state and the state of effect), the 
defects and merits of the body and the atman, are 
determined to relate exclusively to them alone. There is no 
inappropriateness. There are parallel instances to prove this 
truth. As in the example, a man is born, he becomes a boy, a 
youth and an old man, though the atman in the body of a 
man is related to all those states, the fact of childhood, youth, 
oldage and others do not affect the atman and even as 
knowledge, happiness, sorrow and others do not relate to 
the body. In the same way, though the Supreme Brahman 
which has both the sentient and non-sentient as its body, is 
related to both the causal state and the state of effect, the 
fact of being dominated by karma and being non-sentient 
relate to the sentient and non-sentient principles that form 
His body; even so, the qualities such as being free from sin, 
omniscience and others are exclusively established in 
Paramatman alone, who is the innerself of all. The fact of 
the sentient and non-sentient entities existing in all states, 
being the body of Brahman, and the fact of Brahman being 
the innerself of all these entities, is known from the 
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"Antaryami Brahmana" which expounds as "for whom the 
earth is the body (Bri. Up. 3.7.3) and others" Therefore, 
there is no contradiction in this behalf. 


स्वपक्षदोषाच्च (2-1-10) 


न केवल ब्रह्मकारणवादस्य निर्दोषतया तत्समाश्रयणम्‌, 
प्रधानकारणवादे दोषाच्च तत्‌ परित्यज्य स एव समाश्रयणीयः | 
प्रधानकारणवादे हि निर्विकारस्य चिन्मात्रस्य पुरुषस्य 
प्रकृतिसंनिधानकृततद्धर्माध्यासमूला जगत्प्रवृत्तिरभ्युपगम्यते । तत्र 
प्रकृतिसद्भावमात्रे संनिधाने सति मुक्तस्यापि तद्धर्माध्यासप्रसङ्ग:; 
विकारविशेषे सति सन्निधाने कृत्स्नस्य विकारस्याध्यास 
पूर्वकत्वान्नाध्यासस्य विकारो हेतुरिति विरुद्धार्थाभिधाना 
दसामश्चस्यदोष इति न तत्पक्षसम्भवगन्धः 111011 


And also on account of the objections to one's 


own view viz. the Sankhya School, one should take 
resort to this view alone. (2-1-10) 


The doctrine of Brahman being the cause of the 
universe is to be accepted not only because it is free from 
any defect, but also on account of defects happening to the 
doctrine of primordial matter as the cause of the universe. 
So, abandoning that school, one should accept the doctrine 
of Brahman as the cause of the universe. The functioning of 
the universe is admitted in this school due to 
superimposition of the characteristics of matter, caused by 
us nearness on the purusha by the purusha who is of the 
nature of mere consciousness and who is "nirvikara" (or 
unmutable). If mere nearness of the existence of matter is 
the cause of superimposition, then there will occur the 
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cventuality of the superimposition of its characteristics on 
the liberated soul also. 


If particular changes are also needed for this ncarness 
to cause superimposition, then there will be all changes 
without being preceded by superimposition, and so the 
nearness of matter will not be the cause of superimposition. 
If all changes have to take place only preceded by 
superimposition, it cannot be said that change (vikara) is the 
cause of superimposition. Thus, there is the statement of 
mutually contradictory propositions. Thus, their doctrine has 
the defect of inappropriateness. So, cven the scent of that 
doctrine cannot be found here. 


तर्काप्रतिष्ठानादपि (2-1-11) 


कापिलतन्त्रस्य तर्कमूलत्वेन शाक्यादितर्कप्रतिहततयाऽस्य 
तर्कस्याप्रतिडितत्वाच्च न तत्पक्षसम्भवः ॥11॥ 


Dn account of the fact of the unfoundedness of 
reasoning, the doctrine of the Sankhya is to be 
discarded. (2-1-11) 


As the doctrine of Kapila is based on mere reasoning, 
and as this doctrine is contradicted and refuted by the 
reasoning of buddhists and others, the reasoning of the 
Sankhyas is not firmly founded. Therefore, their doctrine 
cannot be admitted. 


अन्यथाऽनुमेयमिति चेदेवमप्यनिर्माक्षप्रसङ्गः (2-1-12) 


इतः qd विद्यमानैस्तर्कैरप्रतिहतत्वं यथा संभवति, तथा 
प्रधानकारणवादमनुमन्यामहे इति चेत्‌, तथाऽपि 
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तर्काप्रतिष्ठानदोषात्‌ अनिर्माक्षप्रसङ्को दुर्वारः, त्वदधिक कुतर्क 
कुशलदूष्यत्वसंभवात्‌ ॥12॥ 

If it is argued that a different method of 
inference is to be advanced for proving that Pradhana 
is the cause of creation, we reply that thus also it 


follows that the objection raised cannot be got rid 
of. (2-1-12) 


If it is said that a different method of inference will be 
adopted in such a way that it becomes unassailable by 
reasonings that are existing earlier to this time, we reply 
that even so, as the defect of unfoundedness of the reasoning 
continues as ever, the objection raised cannot be got rid of, 
as it is possible of being refuted by those who are more adept 
than yourself in the art of wrong reasoning. 


शिष्टापरिग्रहाधिकरणम्‌ | 
एतेन शिष्टापरिग्रहा अपि व्याख्याता: (2-1-13) 


न परिगृहान्ते वैदिकैरित्यपरिग्रहा:। शिष्टाश्वते अपरिग्रहाश्च 
शिष्टापरिग्रहा: । एतेन - तर्काप्रतिष्ठानलक्षण कपिलस्मृति 
निरसनहेतुना परिशिष्टा: कणभक्षादिस्मृतयो ऽपि निरस्ता 
व्याख्याताः । परमाणुकारणवादः सर्वसम्मत इति न तेषां 
तर्कस्याप्रतिष्ठितत्वमित्यधिकाशङ्का | तर्कमूलत्वाविशेषात्‌ 
परमाणूनां शून्यत्वाद्रव्यत्वादिविवादाच्च तर्कस्याप्रतिष्ठितत्वमेवेति 
परिहारः 113 1 


Thereby also the remaining systems which are 
not accepted in the scriptures are explained as 
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refuted, just as the Sankhya doctrine which is not 
accepted in the scriptures. (2-1-13) 


The term "aparigraha" (or those that are not accepted) 
means those systems that are not accepted by the followers 
of the vedas. The remaining theorics, which are not accepted 
in the scriptures are "sishta-aparigraha". On account of the 
fact of the demolition of the smriti of Kapila, which is based 
on ill-foundedness of reasoning, the remaining doctrines of 
Kanada and others, arc to be known as rcfuted. The 
additional objection that is raised is that their reasoning 
cannot be said unfounded, as all these theories agree in the 
view of atoms constituting thc general cause. The reply is 
that their reasoning is certainly unfounded as all of them are 
equally founded on reasoning only, and also because they are 
differing in many ways regarding the nature of the atoms as 
they are void or non-substances. 


भोक्त्रापत्त्यधिकरणम्‌ 

भोक्त्रापत्तेरविभागश्चेत्‌ स्याछोकवत्‌ (2-1-14) 

सर्वात्मभूतस्य परस्य ब्रह्मणः स्वशरीरभूतात्‌ जीवान्नि 
रतिशयानन्दस्वभावतया यो विभाग उक्तः, स किं विभागः 
सम्भवति, उत नेति संशयः । न संभवतीति पूर्वः पक्षः, 
सर्वचिदचिद्दस्तुशरीरतया सशरीरत्वाद्‌ ब्रह्मणः | सशरीरस्य च 
सुखदुःखयोः भोक्तृत्वापत्तेः । तदापत्तिश्न, “न ह वै सशरीरस्य 
सतः प्रियाप्रिययोरपहतिरस्ति | अशरीरं वाव सन्तं न प्रियाप्रिये 
स्पृशतः” इति श्रुतेः । 

राद्धान्तस्तु - स्यादेव विभागो जीवात्‌ परस्याकर्मवश्यतया। 
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न सशीरत्वप्रयुक्त: सुखदुःखयोग:; अपि तु शास्त्रवश्यतया 
तदतिवृत्तिकित, “a एकधा भवति त्रिधा भवतति’? 
इत्यादिनाऽवगतशरीरस्य मुक्तस्य सशरीरस्याप्यशास्त्रवश्यतया 
निरस्तनिखिलदुःखत्वदर्शनात्‌ | यथा लोके राजशासन वश्यानां 
शरीरिणां तच्छासनातिवृत्तिनिमित्तदु : खान्वयेऽपि राज्ञः 
सशरीरस्यापि प्रकारान्तरेण साधर्म्येऽपि स्वशासनावश्यतया न 
तदतिवृत्तिकृतदुःखान्वयः । विभागः - वैलक्षण्यम्‌ । सूत्रमपि 
व्याख्यातम्‌ 111411 


If it is said that there will be non-difference 
between the jivatman and Paramatman on account 
of the fact that Brahman also becomes an enjoyer of 
pleasure and pain, we reply it is not so, because it is 
as found in the world. (2-1-14) 


The distinction was' declared between Supreme 
Brahman who is the self in all and the jivatman who happens 
to be His body, on account of the fact of His being of the 
nature of infinite bliss. Whether or not such a distinction can 
happen, is doubted here. The prima facie view is that such a 
distinction cannot happen, as Brahman is the self in all 
sentient and non-sentient entities that form its body, and as 
गा embodied person is bound to be an enjoyer of pleasure 
and pain. The scripture declares - "for one who is in the body, 
the destruction of good and evil does not happen. Good and 

*cvil do not affect onc without a body" (Ch. Up. 8.12.1). 


The conclusion arrived at, is as follows :- 


The distinction of Supreme Brahman from jivatman 
does happen because He is not donimated by karma, and as 


218 Vedanta Deepa 2-1-15 


the association of pleasure and pain is not on account of 
having a body itself; but, on account of transcending the 
command of the shastra by one who is subjected to the 
application of the shastra. It is seen that a liberated onc is 
divested of all sorrows, though associated with a body as 
known from thc text - "He can assume onc form, thrce forms 

.. (Ch. Up. 7.26.2), because he is not dominated by the 
shastra. It is seen in the world that those who are subjected 
to the rule of a king, are related to suffering and sorrow on 
account of transcending the ordnance of the ruler, and also it 
is seen that though the ruler is having a body and is similar 
to him in one way is not subjected to pain or sorrow, as he is 
not dominated by his own ordinances and so there is no 
transgression of these commands. Similarly, the Supreme 
Brahman is not subjected to the experience of pleasure and 
pain, though he is having all sentient and non-sentients, as 
His body. "Vibhaagha" means distinction. The sutra also 
stands explained by this. 


आरम्भणाधिकरणम्‌ 
तदनन्यत्वमारम्भणशब्दादिभ्यः (2-1-15) 


किं ब्रह्मकार्य जगत्‌ ब्रह्मणोऽन्यत्‌, उतानन्यदिति संशयः | 
अन्यदिति पूर्वः पक्षः, तथोपलब्धेः । न हि बुद्धिशब्दान्तरादयः 
कारणात्‌ कार्यस्यानन्यत्वे कथंचिदुपपद्यन्ते । 
कारकव्यापारवैयर्थ्यं चानन्यत्वे | अतो वस्तुविरोधादनन्यत्व 
श्रुतयः लक्षणया नेयाः । राद्धान्तस्तु ˆ वाचारम्भणं विकारो 
नामधेयं मृत्तिकेयेव सत्यम्‌'' - सदेव सोम्येदमग्र आसीदेकमे 
वाह्वितीयं तदैक्षत बहु स्यां प्रजायेयेति तत्तेजोऽसृजत 
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“*एतदात्म्यमिदं ad aq सत्यं स आत्मा तत्‌ त्वमसि श्‍वेतकेतो'', 
“ad खल्विदं ब्रह्म तज्जलानिति'', “ade तर्हाव्याकृतमासीत्‌ 
तन्नामरूपाभ्यां व्याक्रियत’? इत्यादिश्रुतिशतसिद्धं कार्यस्य जगतः 
कारणात्‌ ब्रह्मणो ऽनन्यत्वम्‌। न चात्र चस्तुविरो धगन्धः; 
कारणीभूतमृदादिद्रव्यस्यैव पृ थुबुध्नो दराद्यवस्थान्तरापत्त्या 
बुद्धिशब्दान्तरादयो ऽप्युपपद्यन्ते | तत एव कारकव्या 
पाराद्यर्थवत्त्वञ्च | एवं कारणस्यैव कार्यवस्थायामपि प्रत्यभिज्ञाय 
मानस्यावस्थान्तरापत्त्यैव सर्वेषूपपन्नेषु अनुपलब्धद्रव्यान्तर 
कल्पना न संभवति । तस्माद्‌ ब्रह्मकार्य जगत्‌ ब्रह्मणोऽनन्यदेव ॥ 


सूत्रार्थस्तु - तस्मात्‌ ब्रह्मणः अनन्यत्वं कार्यस्य जगतः 
आरम्भणशब्दादिभ्यो वाक्येभ्यस्तदुपपादयद्भ्योऽवगम्यते | 
आरम्भणमिति शब्द आदिर्येषां वाक्यानाम्‌ , तानि आरम्भण 
शब्दादीनि । तानि अनन्यत्वमुपपादयन्ति ॥15॥ 


The non-difference of the world from Brahman 
is established from the statements that begin with 
the word "arambhana". (2-1-15) 


The doubt here is whether the world which is the effect 
of Brahman is different from Brahman or non-different. The 
prima facie view is that it is different from Brahman, because 
11 is experienced like that. The different ideas and different 
wogds used to signify the objects of the cause and the effect, 
do not become compatible in anyway in the event of non- 
difference between the cause and the effect. If there is non- 
diference between the cause and the effect, there will result 
the futility of the function of the agent. Therefore, the 
scriptural texts declaring non-difference are to be explained 
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in a secondary sense, as there is contradiction to the facts. 
But, the conclusion arrived at is as follows :- 


The non-difference of the world which is the effect, 
from Brahman which is the cause, is established from 
hundreds of scriptural texts such as - 


“all this universe was prior to creation only one "Sath", 
one only without a second" (Ch. Up. 6.2.1) "that 
deliberated, may I become many, may I be born; then it 
created fire (or tejas)" (Ch. Up. 6.2.3) "all this is having 
this "sath" as its atman. That fact of having sath as its 
atman is real. That Sath is the atman in all. That 
(Supreme Cause) is thy (inner) self. Thou (your 
antaryamin) art that (Ch. Up. 6.8.7) "this universe was 
then (prior to creation) undifferentiated. That 
(Brahman having "avyakta" as His body) became 
differentiated with name and form" (Br. Up. 1.4.7) 


There is not even a scent of contradiction regarding the 
object being the cause and the effect. Different ideas and 
words become compatible in application to the same 
substance such as clay and others, as it assumes a different 
state such as having "a broad bottom and others". On account 
of this reason alone, the function of certain activity also 
becomes meaningful. The cause is being recognised in the 
state of that effect. Everything becomes compatible by the 
assumption of a different state. So, there is no possibility of 
a thought that a different substance which was not obtained 
before is obtained in the state of the effect. Therefore, the 
world which is the effect of Brahman is non-different from 
Brahman. 


The meaning of the sutra is as follows :- 
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The world which is the effect of Brahman is non-different 
from Brahman, as the statements beginning with the term 
"arambhanam" denote this. The terms "arambhanam" and 
others, are those that are found in the statements mentioned 
earlier that have the term "arambhana" in the beginning. Such 
statements declare non-difference. 


भावे चोपलब्धे: (2-1-16) 


घटादिकार्यभावे च तदेवेदं मृद्‌द्रव्यमित्थमवस्थितमिति 
कारणस्योपलब्धेश्च कारणादनन्यत्वं कार्यस्य | यथा देवदत्तस्य 
बालत्वयुबत्वाद्यवस्थाविशिष्टस्यानन्यत्वम्‌ 1116 ll 

And because the cause such as gold and others, 
is perceived in the existence of the effect, the 


substance which was the cause is called as the cffect, 
on its attaining a different state.(2-1-16) 


In the state of effect such as a pot and others, as the 
cause is perceived as "that substance of clay alone is existing 
in this way", the effect is non-different from the cause. This 
is just like Devadatta characterised by the states of boyhood, 
youth and others, is one and non-different. 


सत्त्वाच्यापरस्य (2-1-17) 
अपरस्य - कार्यस्य कारणे सत्त्वाच्च कारणादनन्यत्‌ कार्यम्‌। 
सर्बमिदं घटशरावादि कार्य पूर्वाह्ने मृदेवासीदिति हि कारणे 


कार्यमुपलभ्यते | घटशरावादिसंस्थानसंस्थितमेव मृदद्रव्यं 
पूर्वकाले पिण्डाकारमुपलब्धमित्यर्थः ।17॥ 


And on account of the existence of the effect 
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which is posterior, in the cause, the effect is non 
different from the cause. (2-1-17) 


As the posterior or the "apara" is existing in the cause, 
the effect is non-different from the cause. The effect is per- 
ceived in the cause, as in the statement - all these effects, 
such as pots and plates, were in the forenoon (morning) only 
clay. The substance clay which is existing in the form of pots 
and plates, was perceived in an earlier period only in the 
form of a lump of clay. This is the meaning of the statement. 


असद्व्यपदेशान्नेति चेन्न; धर्मान्तरेण वाक्यशेषात्‌ युक्तेः 
शब्दान्तराच्च (2-1-18) 


११ 66, 


““असदेवेदमग्र आसीत्‌'', इदं वा अग्रे नैव किञ्चनासीत्‌’? 
इत्यादिषु कारणवस्थायां कार्यस्यासत्वव्यपदेशात्‌ कारणे कार्य 
सदित्येतन्नोपपद्यत इति चेन्न ; सदितिव्यपदेश 
हेतुभूतनामरूपावस्था विरोधिसूक्ष्मावस्थाख्य धर्मान्तरेणयोगात्‌ 
असदिति व्यपदिश्यते । कथमिदमवगम्यते ? वाक्यशेषात्‌ युक्तेः 
शब्दान्तराच्च | वाक्यशेषस्ताबत्‌, ` तदसदेव सन्मनोऽकुरुत 
स्यामिति’? इति | असदिति व्यपदिष्टस्यैव मनस्कारप्रतिपादनेन 
असद्‌व्यपदेशो धर्मान्तरयोगादित्यवगम्यते । युक्तिश्च 
धर्मान्तरयोगमेवासद्व्यपदेशहेतुमवगमयति; घटोऽस्ति, घटो 
नास्तीति सदसद्व्यपदेशयोर्घटत्वक पालत्वयो: परस्पर 
विरोधिधर्मयोरेव हेतुत्वे सिद्धे तदतिरिक्तानुपलब्ध तुच्छत्वस्य 
हेतुत्वकल्पनानुपपत्तेः | तथा शब्दान्तरं च, 'सदेवसोम्येदमग्र 
आसीत्‌ '' इति समानप्रकरणस्थमसच्छब्दं धर्मान्तरयोग 
निमित्तमवगमयति 111811 
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If it is said that the effect was non-existent, as it 
is declared that the effect was not in the causal state, 
we say it is not so, because it is declared that the 
effect was in a different state. It is known thus from 
the complementary passage and from reasoning. It 
is thus known from another vedic text. (2-1-18) 


If it is argued that is not compatible to state that the 
effect existed in the cause, on account of the declaration of 
the non-existence of the effect in the causal state according 
to vedic texts such as - "this was prior to creation verily non- 
existent" (Ch. Up. 3.19.1), “all this was prior to creation 
(nothing) not anything" (Yajur Astaka 2.2.9), - we say it is 
not so; because, it is declared as non-existent as it was in a 
different form characterised by a subtle state which was 
opposed to the state of having names and forms that would 
be the cause of the declaration of "sath". How is this known 
? It is known from the complementary passage, from 
reasoning and from a different vedic text. The 
complementary passage is as follows - "That non-existent 
formed the resolve "may I be" (Yajur Astaka 2.2.9). It is 
understood from this that the declaration of the form of 
"asath" means that it was characterised by a different 
characteristic on account of the fact of making a resolve of 
the form of becoming, on the part of that which was spoken 
of as non-existent. Even reason also shows that the cause of 
calling this as non-being is on account of being qualified by a 
different attribute. For the declaration of the form of "the 
pot exists", "the pot does not exist", signifying its being or 
not being, is realised on account of the reason of being 
characterised by mutually opposed attributes of "ghatatva" 
And "kapalatva". So, it is incompatible to assume some reason 
other than this such as "anupalabdatva" and "thuchatva". 
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Likewise, there is a different vedic text that informs that the 
term "asath" signifies the association of the different 
attribute, as it declares the same context of creation as "well, 
good looking onc, being only was this in the beginning" (Ch. 
Up. 6.2.1). 


पटवच्च (2-1-19) 


यथा तन्तव एव व्यतिषङ्गविशेषभाजः पट इति नामरूपाभ्यां 
कार्यान्तरादिकं भजन्ते, तद्वद्‌ ब्रह्मापि ॥19॥ 


And also just as threads become a piece of cloth, 
Brahman becomes the universe. (2-1-19) 


Just as threads joined in a peculiar cross arrangement 
assume the name and form of a piece of cloth, and assumes 
the state of a different effect, likewise Brahman also attains 
a different name and form. 


यथा च घ्राणादिः (2-1-20) 


यथा च वायुरेक एव शरीरे वृत्तिविशेषं भजमानः 
प्राणापानादिनामरूपकार्यान्तराणि भजते तद्वद्‌ ब्रह्मापीति 
तदनन्यत्वं जगतः सिद्धम्‌ ॥20॥ 


Just as the vital airs, Brahman also becomes the 
universe of wonderful nature. (2-1-20) 


Just like the one air undergoes in the body, different 
modifications acquiring different functions and assumes 
different names, forms and functions such as prana, apana 
and others, similarly Brahman also becomes the world. So, 
the non-difference of Brahman from the world i 
established. 


2-1-21 Second Chapter 225 


इतरव्यपदेशाधिकरणम्‌ 
इतरव्यपदेशात्‌ हिताकरणादिदोषप्रसक्ति: (2-1-21) 


ब्रह्मणो जगत्कारणत्वं सम्भवति, नेति संशयः । न 
सम्भवतीति पूर्वः पक्षः, अयमात्मा ब्रह्म ', euh इति 
सामानाधिकरण्येन जीवो ब्रह्मेत्यवगमात्‌, जगत्सर्गस्य च 
जीवदुःखहेतुत्वात्‌, आत्महिताकरणादिदोषप्रसक्तेः सर्वज्ञस्य 
सत्यसङ्कल्पस्य ब्रह्मणो जगत्कारणत्वानुपपत्तः । 
जीवपरयोर्भेदवादिन्यश्श्रुतयः जगद्‌ब्रहाणोरनन्यत्वं वदता त्वयैव 
परित्यक्ताः; भेदे सति अनन्यत्वासिद्धेः । 


औपाधिकभेदविषयाः भेदश्रुतयः, स्वाभाविकाभेदविषया 
अभेदश्रुतयः इति चेत्‌ - तत्रेदं वक्तव्यम्‌, स्वभावतः स्वस्मादभिन्नं 
जीवं किम्‌ उपहितं जगत्काकरणं ब्रह्म जानाति, न वा । न जानाति 
चेत्‌ - सर्वज्ञत्वहानिः | जानाति चेत्‌ - स्वस्मादभिन्नस्य जीवस्य 
दुःखं स्वदुःखमिति जानतो ब्रह्मणः हिताकरणाहित 
करणादिदोषप्रसक्तिरनिवार्या । 


जीवब्रह्मणोरज्ञानकृतो भेदः, तद्विषया भेदश्रुतिरिति चेत्‌ - 
तत्रापि जीवाज्ञानपक्षे पूर्वोक्तो दोषस्तत्फलं च तदवस्थमेव | 
ब्रह्माज्ञानपक्षे स्वघ्रकाशस्वरूपस्य ब्रह्मणो ऽज्ञानसाक्षित्वं 
तत्कृतजगत्सृष्टिश्च न सम्भवति | आज्ञानेन प्रकाशस्तिरोहितश्चेत्‌ 
- तिरोधानस्य प्रकाशनिवृत्तिकरत्वेन प्रकाशस्यैव स्वरूपत्वात्‌ 
म्यरूपनिवृत्तिरेवेति स्वरूपनाशादिदोषाः भाष्ये प्रपञ्चिताः । 
गद्धान्तस्तु - “अस्मान्मायी सृजते विश्वमेतत्‌ तस्मिंश्चान्यो मायया 
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Brus, तयोरन्यः पिप्पलं स्वाद्ठत्त्यनश्नन्नन्यो 
अभिचाकशीते'' “प्रधानक्षेत्रज्ञपतिर्गुणेशः'› ` “पृथगात्मानं 
प्रेरितारं च मत्वा'' इत्यादिभिः प्रत्यगात्मनो ऽर्थान्तरभूतं 
ब्रह्मेत्यवगमात्‌, जीवकर्मानुगुणतया जगत्सर्गस्य च ब्रह्मणो 
लीलाप्रयोजनत्वात्‌ जगत्कारणत्वं सम्भवत्येव “तत्त्वमस्यादि? 
सामानाधिकरण्यनिर्देशः “यस्यात्मा शरीरम्‌' इत्यादि श्रुतेः जीवस्य 
ब्रह्मशरीरत्वात्‌ तच्छरीरतया जीवप्रकार ब्रह्मपतिपादनपरः | 
सूक्ष्मचिदचिद्ठस्तुशरीरं ब्रह्म कारणावस्थम्‌, स्थूलचिदचिद्ठस्तुशरीरं 
ada कार्यावस्थमिति कार्यकारणयोरनन्यत्वम्‌, एवमपि 
शरीरभूतयो श्षिदचिद्वस्तुनो : शरीरिणो ब्रह्मणश्च दु:खित्व 
परिणामित्वहेय प्रत्यनीकत्व कल्याणगुणाकरत्व स्वभावाः 
स्वरूप विवेकविषयश्रुतिसिद्धाः तथैव व्यवस्थिता इति ब्रह्मणो 
जगत्कारणत्वं संभबत्येव | सूत्रार्थस्तु -इतरव्यपदेशाद्धिता 
'करणादिदोषप्रसक्तिः - ब्रह्मण इतरः जीव: werent जीवतया 
व्यपदेशात्‌ जीवस्य च दु:खित्वात्‌, हितरूपजगदकरण 
महितरूपजगत्करणमित्यादिदो षप्रसक्ति्ब्र हाण: अतो 
जगत्कारणत्वं न संभवति - इति 1121 11 


अत उत्तरं पठति - 


As there is a designation of the "other", the 
jivatman as non-different from Brahman, therc 
arises the eventuality of the defects such as non 
creating what is beneficial to it. (2-1-21) 


The doubt raised here is whether or not Brahman 
happens to be the cause of this universe. 
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The prima facie view is that Brahman cannot be the 
cause of this universe, because it is known that the jivatman 
is Brahman itself on account of the concomitant co- 
ordination according to the texts - "this atman is Brahman" 
(Bri. Up. 4.4.5), "that thou art" (Ch. Up. 6.8.7.) 


The creation of this world is the cause of sorrow to the 
jivatman and as Brahman is non-different from jivatman, 
the defect of not creating what is beneficial to it, or creating 
what is non-beneficial to it, happens to Brahman. So, it does 
not become compatible for Brahman of omniscience and 
true will, to be the cause of this world. The scriptural texts 
that expound difference between the jivatman and 
Paramatman were discarded by you, alone, denoting non- 
difference between Brahman and the world. Non-difference 
would not be established if difference would be real. If it is 
argued that scriptural texts ordaining difference, relate to 
the differences caused by the limiting adjuncts, and that unity 
texts are related to the natural non-difference, then you have 
to furnish answers to the following questions :- 


Does Brahman, the cause of this world, which is not 
limited by limiting adjuncts, know that jivatman is by nature 
non-different from it ? If it does not know, then the 
omniscience of Brahman will get lost. If it is answered that 
Brahman knows it, then the defect of not doing beneficial to 
itself, and doing what is non-beneficial to itself, will certainly 
cnsue, and that eventuality cannot be avoided as Brahman is 
aware of the fact that the sorrow of the jivatman that is non- 
different from it is its own sorrow. 


If it is argued thar the difference of the jivatman and 
Brahman is due to "avidya" (or nescience) and the texts 
declaring difference are realted to difference of this kind, 
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even there in the assumption that the jivatman is labouring 
under nescience, the defects that were stated earlier, and the 
alternatives stated and the respective results will stay as 
before. 


On the other hand, if is is said that nescience belongs to 
Brahman, the fact of Brahman which is self-luminous by its 
essential nature, cannot be a witness to nesicence and further 
the creation of the world, which is caused by it cannot become 
possible. If it is said that the luminous nature of Brahman is 
obscured by nescience, it results in the destruction of the 
essential nature of Brahman itself as the termination of 
luminosity results by such obscuring nesicence and as light 
and luminosity itself is the cssential nature of Brahman, and 
as the obscuring of its nature is causing the termination of 
light. All these defects are elaborately described in the Sri 
Bhashya. 


The conclusion arrived as its as follows :- 


As declared in the following texts such as - "all these, 
the Supreme Lord, the mayin, creates from this, the other 
one, the jiva is bound in this on account of being deluded by 
this" (Sve. Up. 4.9). 


"Of these two, the one eats the fruit of karma that is 


ripe and the other shines out even without eating" (Mundaka 
3.1.1). 


"The master of matter and the jivatman and the one 
who is master of all qualities" (Sve. Up. 6.16) "knowing that 
prompter and knowing himself also different from Him" 
(Sve. Up. 1-6). - itis understood that the Supreme Brahman 
is different and distinct from the jivatman, and so the fact of 
Brahman creating this universe for the purpose of His own 
sport, according to the karma of jivatman does happen. 
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The declaration of concomitant co-ordination such as 
“That thou art" (Ch. 6.8.7) is meant for expounding 
Brahman having the jivatman as His "prakara" (or 
inseparable attribute) by virtue of his being the body of that 
Brahman, as jivatman happens to be the body of Brahman, 
according to the text - "for whom jivatman is the body" (Bri. 
Up. 3.7.22). The non-difference between the cause and the 
effect is on account of the fact that Brahman having the 
sentient and the non-sentient in the subtle form as Its body 
is the state of cause and the same Brahman having the 
sentient and the non-sentient in the gross form as its body is 
the state of effect. So, there is non-difference thus, between 
the cause and the effect. Even so, the discrimination in the 
essential nature of the sentient and non-sentient bodies that 
are the bodies, and the essential nature of Brahman that is 
the atman, is established according to various texts. Being 
subjected to sorrow and mutation on the part of the body 
and the fact of being opposed to all that is defiling and being 
a home of all auspicious qualities on the part of the atman 
are established according to the authority of the scriptural 
texts. Thus the fact of being the cause of this universe does 
happen to Brahman. 


The meaning of the sutra is as follows :- 


The one that is other than Brahman, is the jivatman. As 
Brahman is declared as the jivatman and as the jivatman is 
subjected to sorrow, the creation of the universe as non- 
beneficial to itself, as well as not creating the universe as 
heneficial to itself - these defects happen to Brahman, and 
therefore, the objector (poorvapakshi) argues that the fact 
of being the cause of this universe does not happen to 
Brahman. 


So the reply to this objection is given in the next sutra. 
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अधिकं तु भेदनिर्देशात्‌ (2-1-22) 


तुशब्दः पक्षव्यावृत्त्यर्थः | प्रत्यगात्मनः अधिकम्‌ - 
अर्थान्तरभूतं ब्रह्म | कुतः ? भेद-निर्देशात्‌ - `स कारणं 
करणधिपाधिपः'', “प्रधानक्षेत्रज्ञपतिर्गुणेशः'› ` “पृथगात्मानं 
प्रेरितारं च मत्वा” इत्यादिभ्यः प्रत्यगात्मनो जीवाद्‌ ब्रह्मणो हि 
भेदो निर्दिश्यते ॥22॥ 


But, Brahman is different from the jivatman on 
account of the declaration of difference. (2-1-22) 


The word "but" sets aside the prima facie view. Brahman 
is different from the individual self. "Adhikam" means a 
different entity. On what ground ? On account of the 
declaration of the difference. The scriptural texts such as - 
"He is the cause; the master of the master of the sense 
organs" (Sve. Up. 6.9) "The master of Pradhana (or Prakriti) 
and the individual souls, the Lord of all auspicious qualities" 
(Sve. Up. 6.16) "knowing as separate, the individual self and 
the Prerita" (or prompter) (Sve. Up. 1.6) - declare difference 
between Brahman and the individual self. 


अश्मादिवच्च तदनुपपत्तिः (2-1-23) 


अश्मकाष्ठलोष्ठतृणादेरचेतनस्येवानन्तदु:खाकरजीवस्य 
निरतिशयानन्दसत्यसङ्कल्पब्रहाभावानुपपत्तिश्च | न केवलं 
भेदश्रुत्याऽर्थान्तरत्वमवगम्यते, वस्तुतः अभेदानुपपत्त्या चेत्यर्थः। 
जीवसामानाधिकरण्यनिर्देशः, 'यस्याऽऽत्मा शरीरम्‌’? 
इत्यादिश्रुतिशतसिद्धजीवप्रकारकब्र ह्यप्रतिपादनपर इति 
“अवस्थितेरिति काशकृत्स्नः? इत्यत्रैव प्रतिपादितः 1231 
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And as stones and others cannot become one with 
Brahman, similarly, becoming one with Brahman is 
impossible for the jivatman also. (2-1-23) 


As it is impossible for the different non-sentient 
substances such as stones, wood, mud and grass, to be one 
with Brahman, in the same way, there is the impossibility of 
the jivatman, subjected to infinite sorrow, to become one 
with Brahman that is of the nature of infinite bliss and of 
true will. This kind of being a different entity from 
Brahman, is not only known from texts declaring difference, 
but it is also known from the incompatibility of being one on 
account of the nature of the substances. The declaration of 
co-ordination with jivatman is meant for expounding 
Brahman having the jivatman as its inseparable attribute 
(mode) as it is established in hundreds of scriptural texts 
such as -" for whom the atman is the body" (Bri. Up. 3.7.22), 
etc. This has been established even here in the sutra - "on 
account of Brahman's abiding within individual soul - thus, 
Karshakrutsna opines that Paramatman is signified by the 
term signifying the jiva" (V. Sutra 1.4.22) 


उपसंहारदर्शनाधिकरणम्‌ 
उपसंहारदर्शनान्नेति चेन्न - क्षीरवद्धि (2-1-24) 


ब्रह्मणो जगत्कारणत्वं संभवति न वेति संशयः । न 
संभवतीति पूर्वः पक्षः, लोके कार्यजननसमर्थस्यापि वस्तुनः 
तत्तत्कार्यजनने अनेककारकोपसंहारदर्शनात्‌ विचित्रजगज्जन्म 
समर्थस्यापि ब्रह्मणो ऽसहास्य जनयितृत्वानुपपत्तेः । राद्धान्तस्तु - 
क्षीरस्य दधिभावे अनन्यापेक्षत्वदर्शनात्‌ अनेककारकोप 
संहारनियमो न दृश्यत इति ब्रह्मणोऽनन्यापेक्षस्यैव कारणत्वं 
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संभवत्येव । सूत्रमपि व्याख्यातम्‌ । 'क्षीरवद्धि' इति 
प्रसिद्धवन्निर्देशः चोद्यमान्द्यपरः 124 


If it is said that Brahman without extraneous 
aids, cannot be the cause of the world, because it is 
seen that materials are needed for construction, we 
say it is not so, since it is like milk. (2-1-24) 


The doubt is whether or not the fact of being the cause 
of the universe happens to Brahman. The prima facie view is 
it does not happen. As it is seen in the world that even agents 
that are capable of producing certain effects need many 
instruments in producing such effects, even for Brahman 
that is capable of creating or producing this wonderful world, 
being destitute of instruments that aid him, there is the 
impossibility of being the creator of this universe. 


The conclusion arrived at is as follows :- 


It is seen that milk produces curds without requiring any 
instrumental aid. In the same way, there is no regulation that 
there is need for the aids for producing an effect. So, the fact 
of being the cause of this universe certainly happens to 
Brahman that does not require any instrumental aid. By this, 
the sutra also stands explained. The well-known declaration - 
is it not like milk ? - is to indicate the silliness of the objection. 


देवादिवदपि लोके (2-1-25) 


यथा देवादयः स्वेस्वे लोके स्वापेक्षितानि स्वसङ्कल्पादेव 
सृजन्ति; तथा ब्रह्मापि । देवादेः शास्त्रावसेयशक्तितया 
ब्रह्मतुल्यत्बेऽपि देवादिग्रहणं ब्रह्मणो विचित्रशक्तित्वस्य 
सुग्रहणायेति मन्तव्यम्‌ ॥25॥ 
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And, as in the case of the gods and others in 
their world, Supreme Brahman creates the universe 
by his will alone. (2-1-25) 


As gods and others create in their respective worlds 
whatever they desire by their mere "sankalpa" (or will), even 
so Brahman also creates this universe by his will alone. 
Though gods and others are in a way similar to Brahman, as 
their powers are known from the shastra itself, and not by 
perception, they are quoted here to facilitate the 
comprehension of the wonderful powers of Brahman. 


कृत्स्नप्रसक्त्यधिकरणम्‌ 
कृत्स्नप्रसक्तिर्निरवयवत्वशब्दकोपो वा (2-1-26) 


ब्रह्मणो जगत्करणत्वं संभवति, नेति संशयः । न संभवतीति 
पूर्वः पक्षः, निरवयवस्य ब्रह्मणो जगदुपादानत्वे कृत्स्नस्य ब्रह्मणो 
जगदाकारेणोपयोगप्रसङ्घात्‌ ; तत्परिजिहीर्षया सावयवत्वा 
भ्युपगमे, सदेव सोम्येदमग्र आसीदेकमेवाद्वितीयम्‌'” इत्यादिः 
कारणावस्थायां निरवयवत्ववाचिशब्दोबाध्येत | यद्यपि 
सूक्ष्मचिदचिद्वस्तुशरीरं ब्रह्म कारणम्‌, स्थूलचिदद्वस्तुशरीरं ब्रह्म 
कार्यम्‌ इत्यभ्युपगम्यते, तथापि शरीर्यशस्यापि 
कार्यत्वाभ्युपगमात्‌ कृत्स्नप्रसक्तिर्निरवयवत्वशब्दबाधो वा । 


«राद्धान्तस्तु - सकलेतरविसजातीयं श्रुत्येकसमधिगम्यं 
सर्वशक्तियुक्तं ब्रह्म निरवयवमपि कार्यञ्चभवति, अन्यच्च भवतीति 
परिमितशक्तिवस्तुचोद्यं न तत्र प्रसज्यते | यथा जातिवादिनो 
जातिरेकैवामूर्ता खण्डमुण्डादिष्वत्यन्तविलक्षणेषु अनन्तेप्वपि 
परिसमाप्यैव वर्तते; न तत्रेतरवस्तु चोद्यमिति | अतो ब्रह्मणो 
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जगत्कारणत्वं संभवत्येव । सूत्रार्थस्तु - कृत्स्नप्रसक्ति 
रनिरवयवत्वशब्दाकोपो वा | ब्रह्मकारणत्वेकृत्स्नस्य ब्रह्मणः 
कार्यत्वेनोपयोगप्रसङ्गः, निरवयवत्वात्‌ सावयवत्वे निरवयवत्व 
शाब्दकोपो बा-निरवयवत्व वादिशब्दबाधप्रसङ्ग इत्यर्थः 126 


If Brahman is the cause of the world, there will 
be the consequence of the entire Brahman being 
modified into the effect; or there will be the violation 
of the scriptural statement that Brahman is without 
parts. (2-1-26) 


The doubt raised here is whether or not Brahman 
happens to be the cause of this universe. The prima facie 
view is that Brahman cannot be the cause of this universe. If 
Brahman that is without parts, happens to be the material 
cause of this universe, then the entire Brahman will have to 
enter into the state of effect and it will be modified into the 
form of the world. If it is admitted that Brahman has parts 
to avoid the above eventuality, then it will contradict the 
scriptural statements that declare that Brahman is without 
parts in the causal state as evidenced in the text ' the sath 
only was this, in the beginning; the one and the non-second" 
(Ch. Up. 6.2.1.). Although, it is admitted that the cause is 
Brahman having for its body the sentients and non-sentients 
in the subtle state, and the effect is Brahman having the 
sentient and non-sentient principles in the gross state, but 
yet, as it is agreed that the element of the embodied Brahman 
also undergoes change in the form of the effect, this 
eventuality of entire Brahman becoming the effect or 
stultification of niravayavatva, cannot be avoided. 


The conclusion arrived at is as follows :- 


2-1-27 Second Chapter 235 


Brahman which is different and distinct from all other 
entities, which is known solely from the scriptures, which ts 
characterised by all powers, happens to be the cause though 
it is partless and it becomes effect and it becomes any other 
thing it likes, and so the objection thar is raised in respect of 
an entity with limited powers, does not relate to it. As for 
the propagator of the concept of genus (class or "Jathi") that 
one "jathi", the one and only jati which is formless, pervades 
fully in infinite entities that are infinitely distinct such as 
having full horns, hornless, etc., and as it is not to be 
questioned on the analogy of other entities, in the same way 
it is to be known here also. So, this objection cannot be raised 
against this doctrine. Therefore, the fact of Brahman being 
the cause of the universe does happen. The meaning of the 
sutra is this :- 


If Brahman happens to be the cause of this universe, as 
Brahman is partless, the eventuality of the entire Brahman 
being modified into the effect will ensue. If it is said 
Brahman has parts, then it will be opposed to the texts 
describing it as partless. The meaning is that it will 
contradict the text describing Brahman as partless. 


श्रुतेस्तु शब्दमूलत्वात्‌ (2-1-27) 
तुशब्दः पक्षव्यातृत्त्यर्थः | श्रुतेः - श्रुतिप्रामाण्यात्‌ नैवं 
प्रसज्यते; शब्दमूलत्वातूशब्दैकमूलत्वेन सकलेतरविजातीय 
त्कदित्यर्थ: ॥27॥ 


There is no room for this doubt as it is 
expounded thus in the sruti. The wonderful power 
of Brahman is founded upon the sruti. (2-1-27) 
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The term "but" sets aside the objection raised. "Srutheh" 
- on account of the authority of the sruti, there will not be 
the above eventuality. The fact of Brahman differing 
altogether from all other entities and having wonderful 
powers rests exclusively on the authority of the veda. 


आत्मनि चैवं विचित्राश्च हि (2-1-28) 


आत्मनि चैवम्‌ - जीवात्मनि अचेतनधर्माप्रसक्तिञ्चैवम्‌ - 
अचेतनविसजातीयत्वादेवेत्यर्थः | विचित्राश्च हि - अचेतनेषु च 
विसजातीयेष्वग्निजलादिषु विचित्रा हि शक्तयो दृश्यन्ते; एवं 
परमात्मनः चेतनाचेतनविसजातीयस्य विचित्रः शक्तय 
उपपद्यन्ते॥28॥ 


And thus in the self also, there are wonderful 
powers. (2-1-29) 


“Armani chi evam" - In the self also like this. In the 
same way, there is not the possibility of attributing the 
characteristics of non-sentient things to the jivatman. 
Because the sentient self is distinct and different from the 
non-sentient entity. Thus, there are verily wonderful powers. 
Even amongst non-sentient entities of different kinds, such 
as fire, water and others, we perceive wonderful and 
different powers. In the same way, wonderful powers are 
possible to Paramatman, who is different and distinct from 
the sentient and non-sentient entities. 


स्वपक्षदोषाच्च (2-1-29) 


प्रधानादिकारणपक्षे दोषाच्च ब्रह्मैव जगत्कारणम्‌ । तत्र हि 
'लौकिकवस्तुसजातीयत्वेन प्रधानादेरुक्तदोषोऽन्ये च प्रसज्येरन्‌ ॥29॥ 
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On account of the defects of his (Sankhya) view 
also, the doctrine of Brahman being the cause of this 
universe, is to be accepted. (2-1-29) 


Brahman alone is the cause of this universe, because of 
the defects in the school that posits Pradhana (or primordial 
matter) as the cause of this universe. In their school, 
Pradhana and others are of the same class as the substances 
perceived in the world and therefore, the defects pointed out 
as well as other defects also will happen to that doctrine. 


सर्वोपेता च तद्दर्शनात्‌ (2-1-30) 


न केवलं सकलेतरविसजातीयत्वेन सर्वशक्त्युपेता परा 
देवतेत्युच्यते; तददर्शना्च - सर्वशक्तियोगश्रुतेरित्यर्थः । दर्शयतीति 
दर्शनं - श्रुतिः । दर्शयति च श्रुतिः सर्वशक्तियो गम्‌, 
““पराऽस्यशक्तिर्विविधैव श्रूयते इत्यादिका 113011 


And the Supreme Divinity is endowed with all 
powers because it is seen in the sruti thus. (2-1-30) 


The highest divinity is declared as endowed with all 
powers not only because it is different and distinct in nature 
from all ether things, but also as it is known so from the 
scriptures as possessing all powers. 


"Darshanam" means sruti. The scriptural texts such as 
"His high power is revealed as many-fold. This is natural to 
Him, even His knowledge and force and action are 
natural" (Sve.Up. 6.8)" declare that He is endowed with all 
powers. 


विकरणत्वान्नेति चेत्‌ - तदुक्तम्‌ (2-1-31) 
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उक्तस्यार्थस्य द्रढिम्ने चोद्यपूर्वकं पूर्वोक्तं स्मारयति - 


विकरणत्वात्‌ - करणविरहितत्वाद्‌ ब्रह्म न कारणम्‌ ; “न 
तस्थ कार्य करणं च विद्यते'' इति हि श्रूयते इति चेत्‌ ; तदुक्तम्‌ - 
अत्र यद्वक्तव्यम्‌, तत्‌ पूर्वमेवोक्तम्‌ । `+शब्दमूलत्वात्‌'', 
“*विचिन्नाश्च हि! इत्ययमेव परिहारः | शब्दैकमूलत्वेन 
सक लेतरविसजातीयत्वाद्‌ ब्रह्मणः, विसजातीयानां च 
शक्तिवैचित्र्वस्य लोकदृष्टत्वात्‌ सर्वमुपपन्नमित्यर्थः 1311 


If it is argued that Brahman is not the cause on 
account of the absence of organs, We say, that answer 
to this point has been explained before. (2-1-31) 


For establishing the truth explained before, the sutrakara 
reminds what was established before through an objection. If 
it is said that Brahman is not the cause of the universe on 
account of the absence of organs "vikaranatvat" as known from 
the texts - "He has not a body; He is without sense organs" 
(Sv. Up.6.8) - the reply has already been given. What is to be 
said here, has already been said earlier as "shabda mulatvat" 
(VS.2-1-27) - on account of its being based on the sruti, and 
"vichitraschahi" - "for there are many-fold powers" (V.S. 2-1- 
28). This alone is the reply to this objection, as Brahman is 
known exclusively from the veda and as it is different and 
distinct from all other things, and as wonderful powers are 
scen in this world as related to distinct entities, what all has 
been expounded is quite reasonable. 


प्रयोजनवत्त्वाधिकरणम्‌ 
न प्रयोजनवत्त्वात्‌ (2-1-32) 


2-1-32 Second Chapter 239 


ब्रह्मणो जगत्कारणत्वं संभवति, नेति संशयः | न संभवतीति 
पूर्वः पक्षः; बुद्धिपूर्वारम्भाणां सप्रयोजनत्वात्‌ ईश्वरस्य च स्वत 
एवावाप्तसमस्तकामस्य जगत्सृष्ट्यारम्भे प्रयोजनाभावात्‌ | 
गर्भवासादिदु:खरूपत्वात्‌ सृष्टेः परानुग्रहेणापि न 
सप्रयोजनत्वमिति । राद्धान्तस्तु परिपूर्णस्यापि ईश्वरस्य 
केबललीलाप्रयोजनाय जगत्सृष्ट्याद्यारम्भः संभवति, यथा लोके 
सप्तद्वीपवतीं मेदिनीमधितिष्ठतो महाराजस्य परिपूर्णस्यापि 
केवललीलैकफलाः कन्दुकाद्यारम्भा दृश्यन्ते, तद्वदीश्वरस्यापि 
प्रयोजनाय जगत्सृष्ट्यारम्भः संभवति । 


सूत्रार्थस्तु - न प्रयोजनवत्त्वात्‌ । प्रयोजनवत्त्वात्‌ सृष्टेः 
ईश्वरस्य स्वतः परिपूर्णस्य प्रयोजनाभावान्न SEI 1132 II 


Brahman is not the cause of this universe, 


because the creation of the universe is purposeful 
(2-1-32) 


The doubt raised here is whether or not the fact of being 
the cause of this world happens to Brahman. The prima facie 
view is, it does not happen, as all activities that are 
commenced intentionally have some motive or purpose and 
as Ishvara or Paramatman has no purpose served for 
Ilimself in creating this universe, as he has attained all his 
wishes by his very nature, the fact of being the cause of the 
universe does not happen; nor again, is creation purposeful 
by way of benefitting others, because the creation of the 
world is of the form of sorrow such as "garbhavasa" (birth 
and others. 


The conclusion on the other hand is as follows :- 
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It is possible for Ishvara or Paramatman to engage 
Himself in the act of creation merely for his own sport (or 
play) though He is perfect in Himself. We see in ordinary 
life how a great king who is the Lord of Seven Islands, who 
is lording over the earth, perfect in Himself, engages himself 
in game at balls or the like just for the motive of amusing 
himself. In the same way, the creation of the world happens 
for the purpose of even Ishvara. 


The meaning of the sutra is as follows :- 


As creation is purposeful and as Ishvara who is perfect 
in Himself has no benefit to be gained, He is not the creator 
of the world. 


Snag लीलाकैवल्यम्‌ (2-1-33) 


लीलाकैवल्यं लीलायाः प्रयोजनत्वे कैवल्यं संभवति, 
केवलायाः लीलायाः सृष्ट्यारम्भप्रयोजनत्वं . संभवतीत्यर्थः । 
लोकवत्‌ | यथा लोके राज़: कन्दुकाद्यारम्भः 11331 


But, the purpose of creation of the world is mere 
sport as in ordinary life. (2-1-33) 

“Lecla-kaivalyam" means sport being the purpose that 
itself is the fulfillment of the purpose. The purpose of the 
creation of this universe, is mere sport on the part of 
Ishvara, as in ordinary life, a king engages himself in playing 
the ball and other things. 

ननु ईश्वरस्य लीलैकप्रयोजना जगत्सृष्टिन संभवति । 
देवमनुष्यादिविषमसृष्ट्या पक्षपातप्रसङ्गात्‌ । दुर्विषहदुः खगर्भत्वेन 
नैर्घृण्यप्रसङ्गाच्च परमकारुणिकस्य परमपुरुषस्य परिपूर्णस्य 
लीलार्थमपि जगत्सर्गो न संभवतीत्याशङ्क्याह - 
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An objection may be raised that mere sport of Ishvara 
cannot be the purpose of creation. There is inequal creation 
such as of gods and men and on account of this, it may be 
seen that the defect of partiality happening to the creator 
and also there is the eventuality of cruelty as creation is car- 
rying unbearable sorrow. Therefore, the creation of the 
world cannot happen even for the sport of a Supremely Mer- 
ciful (Paramapurusha) Highest Divinity who is perfectly 
full. To this objection, the answer is given in the next sutra. 


वैषम्यनैघृण्ये न सापेक्षत्वात्‌ तथाहि दर्शयति (2-1-34) 


ईश्वरस्य विचित्रजगत्सृष्टौ देवादिवैषम्यप्रयुक्तपक्षपातः, 
दुःखप्रदजगत्स्गे नैर्घृण्यं च न संभवतः, वैषम्यादावीश्वरस्य 
क्षेत्रज्ञकर्मसापेक्षत्वात्‌ । क्षेत्रज्ञानां पूर्वपूर्वकर्म पर्यालोच्य 
तत्तत्कर्मानुगुणं विषमं जगत्‌ सृजतीति तत्कर्मैव 


वैषम्यादिहेतुरित्यर्थः । 


तथा देवादिदेहयोगं क्षेत्रज्ञानां तत्तत्कर्मसापेक्षं दर्शयति हि 
श्रुतिः, ` साधुकारी साधुर्भवति पापकारी पापो भवति’ इति 
13411 


In the creation of the world which is inequal, 
there is neither partiality nor cruelty on the part of 
Ishvara, because such creation is strictly in 
accordance to the karma of the individual souls. For 
so, the vedic texts declare. (2-1-34) 


Partiality on account of inequal creation of the world 
comprising of gods and others, and mercilessness on 
account of creation of the world involving sorrow and 
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suffering, do not happen to Ishvara. In the creation of 
different kinds of gods and others. Ishvara is depending 
upon the karma of the various individual souls. Ishvara 
creates this incqual world according to the respective karma 
and taking into account the karmas of the individual souls 
done before. Therefore, the cause of disparity and difference 
happens to be such and such karmas done before by such 
and such individual souls. 


The sacred texts show that the association with bodies 
of gods and others, for the individual souls, entirely depends 
upon the respective karmas doge by them as evidenced in 
the text, "He, who performs good deeds becomes good and 
he who performs bad deeds becomes a sinner (Bri. Up. 
4.4.5)". 


न कर्माविभागादिति चेत्‌ - न; अनादित्वादुपपद्यते 
चाप्युपलभ्यते च (2-1-35) 


सृष्टेः प्राक्‌ कर्म न विद्यते क्षेत्रज्ञाभावात्‌ ; तदभावश्च, “सदेव 
सोम्येदम्‌”? इत्यवधारणावगतादविभागादिति चेत्‌ - तन्न; 
अनादित्वात्‌ क्षेत्रज्ञानां तत्तत्कर्मप्रवाहाणां च | उपपद्यते च 
क्षेतरज्ञस्तरूपानादित्वेऽपि नामरूपाविभागाभावादविभाग 
श्रुतिः । अन्यथा अकृताभ्यागमकृ तविप्रणाशप्रसङ्घात्‌ | 
उपलभ्यतेच श्रुतिस्मृत्यो: क्षेत्रज्ञानां अनादित्वम्‌ । ` तद्धेदं 
तर्हा व्याकृ तमासीत्‌ तन्नामरूपाभ्यां व्याक्रियत’ इति 
नामरूपठ्याकरणमात्रश्रवणात्‌ क्षेत्रज्ञानां स्वरूपानादित्वं 
सिद्धम्‌ । ` ज्ञाज्ञौ द्वावजावीशनीशौ” , “नित्यो नित्यानाम्‌'', 
“प्रकृति पुरुषं चैव विद्ध्यनादी उभावपि’, “न जायते इति । 
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अविभाग श्रुतिरपि नामरूपविभागाभावादेवो पपद्यत 
इत्याभिप्रायः 1351 


If it is argued that there was no karma of the 
form of "Punya and Papa", prior to the creation, on 
account of non-distinction, we say it is not so. It is 
reasonable that the individual souls and their karma 
are beginningless and it is also observed like that. 
(2-1-35) 

Prior to creation, there was a no karma, because of the 
absence of individual souls. The non-existence of individual 
souls is known from the scriptural texts. "Sath, only this, 
was in the beginning." (Ch. Up. 6-2-1) As non-distinction is 
known from the emphatic assertion of "Sath" only, the 
absence of karma is also known. If it is argued like this, we 
say it is not so because the individual souls and their streams 
of karmas are beginningless. 


Though the essential nature of the individual self is 
beginningless, the scriptural text is compatible on account of 
the non-distinction of names and forms, before creation. 
Otherwise, it would lead to the eventuality of the advent of 
consequences for what they have not done and the 
destruction of the consequences of what was done by them. 
The beginninglessness of the individual souls, is declared in 
the srutis and smrities. 


"All this was then undifferentiated. It became 
differentiated by form and name" (Bri. Up. 1.4.7). From this, 
it is established that the individual souls are beginningless in 
their essential nature, as it is stated in the text that mere 
differentiation of names and forms was effected. 
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"Of the two unborn, one is omniscient and the master 
of all. The other is ignorant and never the master" (Sve. Up. 
1.9), “He is unborn" (Kat. Up. 2-18) 


"The one eternal sentient principle accomplishes the 
desires of many eternal sentients (Kat. Up. 5.13)" "Know 
both prakriti and the individual souls as beginningless (Gita 
13.19) 

These statements also affirm that the individual souls 
are without a beginning. The text declaring non-distinction 
prior to creation is compatible on account of the non- 
differentiation of names and fotms. 


सर्वधर्मोपपत्तेश्च (2-1-36) 


प्रधानपरमाण्वादिष्वनुपपन्नानाम्‌ , ` स्वपक्षदोषात्‌ 
इत्यादिषूक्तानां सर्वेषां धर्माणां कारणत्वोपपादकानां 
ब्रह्मण्युपपत्तेश्च ब्रह्मैव कारणम्‌ | प्रधानापरमाण्वादीनां 
परिमितशक्तिकत्वाछोक दृष्टवस्तुसजातीयत्वाच्च अनुपपत्तयः 
सहस्रशः सन्ति । ब्रह्मकारणत्वे शास्त्रैकसमधिगम्यतया (म्यस्य) 
ब्रह्मणः सकलेतरविसजातीयत्वेनाचिन्त्यशक्तित्वात्‌ सर्वशक्तित्व 
श्रुतेश्च सर्वमुपपन्नमित्यर्थः ॥36॥ 

And because all attributes are reasonably related to 
Brahman, Brahman alone is the cause of the world.(2-1-36) 


All these attributes that are required for being the cause 
of this universe, are proved to be present in Brahman. Those 
attributes are not compatible in respect of primordial matter 
or atoms being the cause of this universe. The attributes that 
were referred to in the Sutra 2.1.29 for being the cause of 
this universe, are related to Brahman itself. As primordial 
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matter and the atoms are having only limited powers and as 
they are of the same class of substances seen in this world, 
there are thousands of incompatibilities as regards their 
being the cause of this world. But, in the doctrine of 
Brahman being the cause of this universe, everything is 
reasonable and compatible on account of the fact that 
Brahman is to be known exclusively from the scriptures, and 
as it is known from the scriptures that Brahman possesses 
wonderful powers that cannot be even thought of, and as it 
is endowed with all powers and as it is different and distinct 
from every other entity. 


इति श्रीभगवद्रामानुजविरचिते वेदान्तदीपे द्वितीयस्याध्यायस्य 
प्रथमः पादः ॥11॥ 


2-2-1 Second Chapter 247 


अथ द्वितीयस्याध्यायस्य द्वितीय: ura: 
रचनानुपपत्त्यधिकरणम्‌ 
रचनानुपपत्तेश्च नानुमानं प्रवृत्तेश्च (2-2-1) 
सांख्यतन्त्रसिद्धः प्रधानकारणवादः कि समीचीनयुक्तिमूलः, 
उत नेति संशयः; समीचीनयुक्तिमूल इति पूर्वः पक्षः; 
घटादिवद्विचित्रसन्निवेशं जगत्‌ कार्यम्‌, तद्वदेव 
स्वस्वरूपकारणविशेषारब्धम्‌; सुखदु: खमो हाद्यात्मकतया 
सत्त्वाद्यात्मकं जगत्‌ सत्त्वरजस्तमोमूलकम्‌ | तत्र 
महदादिपृथिव्यन्तानां घटादिवत्‌ परिणामित्वेन 
कारणापेक्षित्वाविशेषात्‌ ते जगदुत्पत्तौ कारणकाष्ठा न भवन्ति, 
तेषां परिमितत्वेन अपरिमितजगदुत्पादनाशक्तेः । 
अन्यूनानतिरिक्तानि साम्यावस्थानि अपरिमितानि 
सत्त्वरजस्तमांसि अव्यक्तप्रधानादिशब्दाभिधेयानि जगत्कारणम्‌। 


राद्धान्तस्तु - रथप्रासादादिहेतुभूतदार्वादिवत्‌ अचेतनं प्रधानं 
खस्वभावाद्यभिज्ञचेतनानधिष्ठितं विचित्रजगद्रचनासमर्थमिति न 
केवलं प्रधानं कारणम्‌ । सूत्रार्थस्तु - रचनानुपपत्तेश्च नानुमानम्‌ 
अनुमीयत इति अनुमानम्‌ प्रधानम्‌ ; तस्याचेतनस्य 
प्राज्ञानधिष्ठितस्य विचित्रसन्निवेशजगद्रचनानुपपत्तेः तन्न कारणम्‌। 
चकारात्‌ सत्त्वादीनां द्रव्यगुणत्वेन शौक्ल्यादेरिवोपादा 
नकारणत्वासम्भवं समुच्चिनोति । सत्त्वादयो हि 
कार्यगतलाघवप्रकाशादिहेतुभूताः कारणभूतपृथिव्यादिगताः 
तत्स्वभावविशेषाः 'प्रवृत्तेश्च' । अनुपपत्तेरिति वर्तते ; 
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प्राज्ञानाधिष्ठितस्य प्रधानस्य विचित्रजगद्रचनानुगुणा - 
द्यपरिस्पन्दरूपप्रवृत्त्यनुपपत्तेश्च न प्रधानं कारणम्‌ ॥1॥ 


The Pradhana (or the inferred principle) is not 
the cause of the world, because of the impossibility 
of the construction of the world without being 
presided over by Brahman, and because of the 
activity of Pradhana only when presided over by 
Brahman. (2-2-1) 


The doubt here is, whether or not Pradhana that is 
established by the Sankhya doctrine as the cause of the 
world, is based on valid and appropriate reason. The prima 
facie view is that it is based on valid reason. The world is an 
effect comprising of a peculiar construction, just like a pot. 
This world has for its cause, matter comprising three gunas 
of satva, rajas and tamas. Just like the pot, it also has for its 
cause, a particular cause, which is of the same nature of the 
world. As it is comprising of pleasure, pain and delusion, it 
is certainly of the form of the three qualities such as satva, 
rajas and tamas. As entities beginning with "Mahat", and 
ending with Prithvi are subjected to modification just as the 
pot and others, and also as they equally depend on a cause, 
they do not become the ultimate cause in the creation of the 
world. All these are limited in nature, and they have no 
power to create this world. So, the cause of this universe is 
that, which is called by the terms "avyakta" or Pradhana that 
is of the form of satva, rajas and tamas, that are infinite end 
that are in a state of equilibrium being neither less nor more. 


But, the conclusion arrived at, is as follows :- 


Just like wood and others, that are the causes of the 
effect such as chariot and a palace, the non-sentient entity 
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Pradhana is incapable of creating the world of wondrous 
forms without being presided over by a sentient "chetana", 
who is well-versed with the essential nature of such materials 
such as wood and other substances. So, mere Pradahana is 
not the cause of the universe. 


The meaning of the sutra is as follows :- 


That which is inferred is "anumanam" or Pradhana. 
That non-sentient Pradhana is not the cause on account of 
the impossibility of creating the world that has wonderful 
forms, if it is not presided over by a sentient principle, who 
is well-versed with its nature. By the term "cha" (or "And"), 
the impossibility of Pradhana being the cause is adumbrated. 
Satva and others are attributes of substances like whiteness 
and others, and so, they are not possible of being the material 
cause. Satva and others are the characteristics that are the 
causes of lightness or brightness as related to the effects, 
and they are the particular characteristics of prithvi and 
others that are the causes. "Pravritteshcha" - On account of 
activity. The term "anupapatteh" - or on account of 
impossibility - is understood here. The meaning is - on 
account of the impossibility of any activity of the form of 
variation and vibration of the qualities and others that are 
the causes of the formation of the world, of Pradhana by 
itself, it is not the cause of the world. So, Pradhana by itself 
is not the cause of the world, if it is not presided over by an 
Ishvara. 


पयो$म्बुवच्चेत्‌ - तत्रापि (2-2-2) 


पयसः अम्बुनश्च यथा प्राज्ञानाधिष्ठितस्यैव दधिभावेन 
नारिकेलचूतादिविचित्ररसरूपेण च परिणामो दृश्यते, तद्वत्‌ 
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प्रधानस्यापि केवलस्येब जगदाकारेण परिणाम उपपद्यत इति चेत्‌ 

- परिहरति तत्रापीति । तदपि पक्षीकृतमित्यर्थ: । यत्र रथादिष्वचेतनस्य 
प्रज्ञाधिष्ठितत्वं दृष्टम्‌, तद्धयतिरिक्तं हि सर्व पक्षीकृतमेव । “योऽप्सु 
तिष्ठन्‌,” इत्यादिश्रुते; तदपि प्राज्ञाधिष्ठितम्‌ ॥2॥ 


If it is said that Pradhana evolves itself, even 
without being presided over by a sentient principle, 
like milk or water, we say that even there, it is 
presided over by a sentient principle. (2-2-2) 


Just as milk and water, even though not guided by an 
intelligent principle, turns into sour milk or curds, and just 
like water transforms wonderfully itself into the form of 
juices of various plants such as coconuts, mango and others, 
in the same way, even Pradhana (or primordial matter) itself 
transforms into the form of this world. If it is argued thus, it 
is refuted as follows :- 


Even in the instances of milk and water, that were 
pointed out above, there is the guidance of the intelligent 
principle. As it is witnessed that there is the activity of an 
intelligent principle in the non-sentient wood for becoming 
a chariot and others, in the same way, everything other than 
that sentient principle is guided by the intelligent principle. 
According to the scriptural statements - "He, who abides in 
water" (Br. Up. 3.7.4) - even water is known to be presided 
over by the intelligent principle. 


व्यतिरिकानवस्थितेश्चानपेक्षत्वात्‌ (2-2-3) 
सर्गव्यतिरेकेण - प्रतिसर्गावस्थया अनवस्थितिप्रसङ्घाच्च 


केबलं प्रधानं न कारणम्‌; अन्यानपेक्षत्वात्‌ प्रधानस्य सर्वदैव हि 
सृष्टिः प्रसज्यते 11311 
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If the guidance of an intelligent principle is not 
needed for creation, then there will be the non- 
existence of the state of "pralaya", which is different 
from the state of creation. So, Pradhana - not 
presided over by the intelligent principle is not the 
cause of the world. (2-2-3) 


Mere Pradhana is not the cause of the world, because it 
would follow that the state of "pralaya" which is different 
from the state of creation, would not exist. As the Pradhana 
would not depend on any other thing, it will lead to the 
situation of creation always. 


अन्यत्राभावाच्च न तृणादिवत्‌ । (2-2-4) 


धन्वादिनोपयुक्तं हि तृणोदकादि स्वयमेव क्षीराकारेण 
परिणमते; तद्वत्‌ प्रधानमपीति च वक्तुं न शक्यते, 
धेन्वादिनो पयुक्तस्यापि तृणादेः क्षीराकारेण परिणामः 
प्राज्ञाधिष्ठितत्वादेव भवतौत्यभ्युपेतव्यम्‌ ; कुतः ? अन्यत्राभावात्‌ 
- अनड्दाद्युपयुक्तस्य प्रहीणस्य वा तृणादेः क्षीराकारेण 
परिणामाभावांत्‌ ॥4॥ 

It is not like the example of grass and so on, 


because similar transformation does not take place 
in other cases. (2-2-4) 


It is said that grass, water and others - that are 
consumed by cows and others - transform by themselves into 
the form of milk. Thus, primordial matter also transforms 
into the form of the world. We say it is not so, because it is to 
be admitted that the grass and others that are consumed by 
cows and others, transform into the form of milk just 
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because there is the guidance of the intelligent self. Only 
such grass and others that re eaten by a cow, transform into 
the form of milk. This kind of transformation is not found 
elsewhere. Grass and water and so on that are eaten by a 
bull or that are not at all consumed, do not transform into 
the form of milk. 


पुरुषाश्मवदिति चेत्‌ - तथापि (2-2-5) 


प्राज्ञानधिष्ठितमपि प्रधानं चैतन्यमात्रवपुर्निष्क्रियः पुरुषः 
स्वसन्निधिमात्रेण सर्गादौ प्रवर्तयति । यथा दुक्छक्तियुक्तः 
गमनशक्तिविकलः wg: पुरुषः अन्धं दुक्छतिविकलं 
प्रवृत्तिशक्तियुक्तं पुरुषं स्वसन्निधानात्‌ प्रवर्तयति; यथा 
चायस्कान्ताशमा स्वसन्निधानात्‌ अयः प्रवर्तयति; तद्वदिति चेत्‌ - 
परिहरति तथाऽपीति | तद्वदपि प्रधानस्य प्रवृत्तिर्नोपपद्यते । तत्र 
हि पङ्गोः पुरुषस्य गमनशक्तिविकलस्यापि मार्गोपदेशादिव्यापारः 
कादाचित्को दृश्यते | अन्धस्य चाक्षुषव्यापारविरहेऽपि 
पंगूपदेशग्रहणादि: चेतनधर्मो ऽस्ति | अयस्कान्तमणेरपि 
अयः प्रवृत्तौ कादाचित्कं अयस्सन्निधानं विद्यते । इह तु 
सन्निधिमात्रातिरेकी ताटूशः कश्चिद्वेशेषः उभयत्रापि न विद्यते । 
पुरुषसन्निधानस्य नित्यत्वेन नित्यसर्गप्रसक्तिः; तथा सति 
प्रतिसर्गाभावोऽपवर्गाभावप्रसङ्कश्च ॥5॥ 


If it is said that Pradhana can function 
independently just as the blind purusha functions by 
himself, in the company of the lame man, and even 
as the magnetic stone functions - even, if so, 
Pradhana cannot be the cause of the world. (2-2-5) 


2-2-6 Second Chapter 253 


The purusha who is of the nature of the mere 
consciousness, and is inactive, can cause the Pradhana - even 
though not presided over by an intelligent being - by his mere 
nearness, in the creation of the world, even as a lame man, 
who is bereft of the power of motion, but possesses the power 
of vision, can cause a person who is bereft of the power of 
vision but capable of movement, by his nearness to him. Even 
as a magnetic stone moves iron by its nearness, the purusha 
causes Pradhana by his nearness to create the world. 


If it is argued like this, the sutra replies that it is not so. 
The world "tathapi" means even so, the functioning of 
Pradhana does not become compatible. In the example 
given, though the lame man is incapable of walking, it is 
seen that he functions and instructs regarding the path to 
move on and the blind man - though he is incapable of seeing 
- has the ability to understand the instructions given by the 
lame man, and so, has that kind of characteristic of a sentient 
being. In the instance of magnetic stone, it possesses the 
power to draw towards it iron that exists at some times in 
the proximity, but the nearness of iron is not at all times; but 
here, in the case of Pradhana and purusha, there is no 
particularity of that kind seen other than mere nearness. 
Moreover, the nearness of the purusha to the Pradhana is 
eternal and so it leads to the eventuality of cternal creation. 
If it happens so, it leads to the consequence of the absence of 
dissolution, and also the absence of release. 


अङ्गित्वानुपपत्तेश्च (2-2-6) 
इतश्च - 
गुणानामुत्कर्षापकर्षरूपाङ्गाङ्गिभावेन जगत्प्रवृत्तिः 
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प्रतिसर्गावस्थायां साम्यावस्थानामेकस्योत्कर्षरूपाङ्गित्वानुपपत्तेश्च 
न सम्भवति । तत्राप्युत्कर्षोऽस्ति चेत्‌ - सर्वदा सर्गप्रसङ्गः 1161 


On account of the impossibility and 
incompatibility of the relationship of principal and 
subordinate nature of the three gunas, Pradhana 
cannot be the cause of the world, if it is not presided 
over by Brahman. (2-2-6) 


On account of this reason also, Pradhana cannot be the 
cause of the world by itself. The creation of the world results 
from a certain relationship of the principle and subordinate 
nature of the form of greater proportion and less proportion 
of the gunas - satva, rajas and tamas. In the state of 
dissolution (or pralaya), the three gunas are in a state of 
equipoise, and in that state, the greater proportion of one 
over the other to form the principal and subordinate 
relationship cannot happen, on account of that 
incompatibility. If it is said that even in that state, there is 
disproportion, then it leads to the event of creation always. 


अन्यथाऽनुमितौ च ज्ञशक्तिवियोगात्‌ (2-2-7) 


उक्तप्रकारात्‌ व्यतिरिक्तप्रकारेण प्रधानानुमितौ च, प्रधानस्य 
ज्ञातृत्वशक्तिवियोगात्‌ रचनानुपपत्त्यादयो दोषाः तदवस्थाः ॥7॥ 


And even if an inference be made in a different 
way, from what has been said before, the same 
defects follow, because Pradhana is destitute of the 
power of knowership. (2-2-7) 


Even if the Pradhana were inferred by some arguments 
different from the arguments advanced so far, the defects 
that were pointed out would remain anyhow, as Pradhana 
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cannot be the cause of the world, on account of the absence 
of the power of knowership. 


अभ्युपगमेप्यर्थाभावात्‌ (2-2-8) 


प्रधानानुमानाभ्युपगमेऽपि प्रधानेन प्रयोजनाभावान्न तत्‌ 
अनुमेयम्‌ । पुरुषस्य भोगापवर्गार्थतया हि प्रधानप्रवृत्तेः 
सप्रयोजनत्वम्‌ । चैतन्यमात्रवपुषो निष्क्रियम्य नित्यनिर्विकारस्य 
पुरुषस्य इतरेतराध्यासकृ तप्रकृ तिदर्शनरूपभोगः, तद्विवेक 
रूपापवर्गश्च न संभवति । निर्विकारस्यैव प्रकृतिसन्निधानेन भोगः 
सम्भवति चेत्‌ - उभयोर्नित्यत्वेन सर्वगतत्वेन च सन्निधानस्य 
नित्यत्वादपवर्गासद्धिः, तथावि धसत्निधेरे वापवर्ग हेतुत्वे 
भोगासिद्धिश्च ॥8॥ 


Even if it is admitted that Pradhana can be 
inferred, it should not be done so, because it serves 
no purpose. (2-2-8) 


Even if we admit that Pradhana is established by 
inference, that Pradhana cannot be inferred, as the cause of 
this world, because it does not have any purpose served. The 
purposefulness of the function of Pradhana, is meant for 
enjoyment of pleasure or securing freedom or emancipation 
by the purusha. For the purusha, who is mere consciousness, 
who is inactive and who is eternally changeless, the 
experience of pleasure on account of the vision of matter - 
caused by mutual superimposition - and emancipation of the 
lorm of realisation of discrimination from matter cannot 
happen. If it is said that the (atman) purusha who is ever 
changeless, experiences pleasure on account of the mere 
ncarness of Prakriti, that experience would continue always 
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as both of them are cternal and all-pervasive, and as the 
nearness is also eternal, there would be no emancipation at 
all. If that kind of mere nearness alone, happens to be the 
cause of emancipation, then there will be no fact of 
experience of pleasure. 


विप्रतिषेधाच्यासमंजसम्‌ (2-2-9) 


विप्रतिषिद्धं चेदं साङ्ख्यदर्शनम्‌ । प्रकृतेः परार्थतया पुरुषो 
द्रष्टा भोक्ता अधिष्ठाता चेत्याहुः | प्रकृतेश्च पुरुषस्य 
भोगापवर्गार्थतया सप्रयोजनत्वं च । प्रकृत्यैव साधनभूतया पुरुषो 
भोगमपवर्ग चाश्नुत इति चोक्तेः । स च पुरुषश्चैतन्यमात्रवपुर्नित्यो 
निर्विकारो न द्रष्टा न भोक्ता न कर्ता इति च अत एव पुरुषो न 
बध्यते न च मोक्षसाधनं अनुतिष्ठति, न च मुच्यत इति च वदन्ति । 
प्रकृतिरचेतनभूतैव पुरुषसन्निधानात्‌ पुरुषधर्म चैतन्यं स्वस्मिन्‌, 
स्वधर्म कर्तृत्वं पुरुषे चानुसन्धाय बध्यते मोक्षसाधनमनुतिष्ठति 
मुच्यते इति चाहुः । अध्यासरूपमनुसंधानं हि चेतनधर्मः, तथा 
प्रकृ तिरनुपकारिणः पुरुषस्य भोगापवर्गस्वरूपं प्रयो जनं 
साधयतीत्युपकारिणी इति चाहुः | अध्यासरूपबन्धादयः पुरुषस्य 
न सन्तीति चेत्‌, कस्तस्योपकारः | एवमाद्यन्योन्य 
विरुद्धभाषणादसमञ्जसम्‌ ॥9॥ 


On account of inconsistencies, the doctrine of 
Sankhya School, is not compatible. (2-2-9) 


The doctrine of the Sankhya School is ridden with many 
internal contradictions. They posit that Prakriti (or matter) 
exists for the sake of another and so the purusha is the seer, 
enjoyer and presiding principle. The purposefulness on 
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prakriti is posited, as it is meant for the experience of 
pleasure or gaining emancipation by the purusha and, they 
say, that through the means of prakriti alone, the purusha 
gains experience of pleasure and also emancipation and 
again, they declare, that the atman is mere consciousness, 
eternal, changeless, and say that he is not a seer, not an 
enjoyer and not a doer, and therefore, the purusha is not 
bound and that the purusha does not observe any discipline 
for gaining emancipation and that he does not get released. 
And, they again say, the non-sentient prakriti itself 
superimposes on itself consciousness which is the 
characteristic of the purusha, on account of the nearness of 
purusha, and that the prakriti reflects in the purusha, the 
doership, which is its characteristic and that it gets bound, 
observes the means of release and gets released. To reflect 
similarness on account of superimposition, is the 
characteristic of a sentient being. Similarly, prakriti works 
out to fulfil the purposes of purusha, whois not a helper, of 
the form of experiencing pleasure or emancipation and 
therefore, the prakriti is one that helps others. Bondage and 
others of the form of superimposition, are not there for the 
purusha, they say. Then, what good is done to the purusha ? 
Like this, as they speak in a mutual contradictory way, their 
doctrine is not compatible. 


महद्दीर्धाधिकरणम्‌ 
महद्दीर्घवद्वा हुस्वपरिमण्डलाभ्याम्‌ (2-2-10) 


किं काणादाभ्युपगत:परमाणुकारणवाद: समीचीन 
युक्तिमूल:, उत नेति संशय: । समीचीनयुक्तिमूल इति पूर्वपक्षः, 
अवयवसंयोगात्‌ अवयव्युत्पत्तेर्वर्शनात्‌ अवयवाल्पत्वप्राचुर्याभ्यां 


" 
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सर्षपमही धरवैषम्यदर्शनाच्च अवयवाल्पत्वकाष्ठा अवश्याभ्युप 
गमनीयेति परमाणुसिद्धिः । ते चतुर्विधाः परमाणवो 
विपाक दशापन्नाः: क्षेत्रज्ञा दृष्टसचिवा: परमेश्वराधिष्ठिताः 
द्व्यणुकादिक्रमेण जगदारम्भका इति । राद्धान्तस्तु - अवयवाः 
स्वकीयैः षड्भिः पार्श्वैः संयुज्यमानाः स्वस्वान्महान्तम 
वयविनमुत्पादयन्तीति परमाणुष्वपि तथैवोत्पादकत्व 
मभ्युपेतव्यम्‌ | तथा सति परमाणवोऽपि सांशा: स्वकीयैरवयवैः, 
ते च स्वकीयैरिति न क्वचित्‌ कारणत्वस्य व्यवस्थितिः । सूत्रार्थस्तु 
- महद्दीर्घवद्वा हस्वपरिमण्डलाभ्याम्‌ | असमञ्जसमिति वर्तते | 
वाशब्दश्जार्थे हृस्वपरिमण्डलाभ्यां - द्व्यणुकपरमाणुभ्याम्‌ 
महद्दीर्घवत्‌ - त्र्यणुकद्व्यणुकोत्पत्तिवत्‌ अन्यच्च तदभ्युपगतं 
सर्वमसमञ्जसम्‌ 111011 


द्व्यणुकादिक्रमेणौरम्भकत्वं कारणानवस्थितेरसमञ्जसम्‌ । 
किमत्रान्यदसमञ्जसमित्यत्राह - 


Just as the evolution of the tryanuka from 
dvyanuka and paramanu, is unsound, similarly the 
doctrine that the atoms are the causes of the world 
is unsound. (2-2-10) 


The doubt raised here is, whether or not the doctrine of 
atomism accepted by Kannada is founded on valid reasons, 


The prima facie view is that it is founded on valid 
reason. We see in the world that a whole (or Avayavi) is 
formed of the combination of various parts (or avayavas) 
and we see difference between a mustard and a mountain on 
account of the small number of component parts or 
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multitude number of parts. So, an atom is known to be 
established (as we have to necessarily admit) irreducible 
small part. These paramanus (or atoms) are of four kinds 
and according to the unseen potency of the karma of the 
individual souls, and being presided over by Ishvara, these 
atoms become the creators of the universe through 
combinations of dvyanuka (binaries) and others. 


But, the conclusion arrived at, is as follows :- 


The parts with their six dimensions, when they combine 
with others, are going to produce a big avayavi (or whole) 
greater than themselves and so even in atoms, it must be 
admitted that they also produce in the same way an avayavin 
(or a whole) and therefore, even atoms will have to be 
admitted as having their own parts, and they are combined 
with their own subsidiary parts. Like this, there will be no 
realisation of the cause. There will be no end to this kind of 
recess and the finality of the cause cannot be achieved. 


The meaning of the sutra is as follows :- 


The term incompatible follows in the sutra. The 
indeclinable 'vaa" is in the sense of "and". "Hrasva" means 
binary or dvyanuka; "Parimandala" means paramanu or 
atom. "Mahat - dhirgavat" means just like the formation of 
dvyanuka and tryanuka. As this kind of origination is not 
compatible, everything that they have posited is 
incompatible. 


The creation of the world through the combination of 
dvyanuka is not reasonable on account of the fact that the 
primeval cause is not established. What other things of their 
school are incompatible, are pointed out further. 
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उभयथाऽपि न कर्मातस्तदभावः (2-2-11) 


परमाणूनामाद्यं कर्म अदृष्टकारितमित्यभ्युपगम्यते, तददृष्टं 
किमणुगतम्‌, उत क्षेत्रज्ञगतम्‌ | उभयथाऽप्यदृष्टस्य 
अकादाचित्कत्वेन सदोत्पादकत्वप्रसङ्गात्‌ कादिचित्कं कर्म न 
संभवति | अतः कर्मणा परमाणुसंयोगाभावः | विपाका 
पेक्षत्वेऽपि नानाविधानन्तादुष्टानामेकदैव एकरूप विपाकश्च न 
संभवति | आनुमानिकेश्वरासिद्धेरीश्वरेच्छयापि नियमो न संभवति 
"id 


On both assumptions, there is no karma, and 
therefore, origination of the world on account of 
the combination of atoms cannot become possible. 
(2-2-11) 


It is admitted in this school that the primeval karma (or 
motion of the atoms) is caused by the unseen principle 
(adrusta). Is that unseen principle in the atoms, or related to 
the individual self ? Neither alternative is possible, as the 
unseen principle is not caused at a particular time, but is 
always there, the eventuality of origination always ensues and 
so karma at a particular time cannot happen. There is, 
therefore, the absence of combination of the atoms on account 
of karma. Even in the case of the argument that the "adrusta" 
(or the unseen principle) requires to be matured for becoming 
fruitful in action. Such kind of maturity of the same form at 
the same time as related to infinite unseen principles, cannot 
happen. It cannot be said that such kind of regulation happens 
on account of the will of Ishvara, because Ishvara cannot be 
established by inference. Therefore, the origin of the world, 
cannot be due to any action on the part of the atoms. 
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समवायाभ्युपगमाच्च साम्यादनवस्थितेः (2-2-12) 


समावायाभ्युपगमाच्च असमञ्जसम्‌ । समवायो हि 
जातिगुणादीनां, द्रव्यविशेषापृथकूसिद्धिहेतुतथाऽभ्युपगम्यते ; 
समवायस्यापि तथाभावे हेत्वपे क्षासाम्यादनवस्थितेः | 
समवायस्यापि तथाभावे हेत्वपेक्षासाम्यादनवस्थितेः । समवायस्य 
तथाभावः स्वाभाविक इति चेत्‌ - जातिगुणादीनामेवैष स्वभाव 
इति युक्तम्‌ ॥12॥ 


This doctrine is not compatible on account of 
the acceptance of "samavaya" as a separate category. 
Because there results the fault of regression ad 
infinitum, as samavaya also requires a similar 
relationship. (2-2-12) 


The doctrine is untenable on account of the acceptance 
of the relationship of samavaya or inherence. The samavaya 
or the relationship of inherence is admitted by them as the 
cause of inseparable relationship between generic 
characteristics and quality with particular substances. Even 
for the samavaya relationship, there is the requirement of 
such relationship again similarly. This leads to an infinite 
regress. If it is argued that being like that is natural to 
samavaya, We say it is reasonable to assume that it is the 
natural characteristic of jati, guna and others. 


नित्यमेव च भावात्‌ (2-2-13) 
इतश्च, समवायसम्बन्धस्य नित्यत्वाभ्युपगमात्‌, 


सम्बन्धिनित्यत्व मन्तरेण तदनुपपत्तेः, अवयवावयविनोरुभयोरपि 
नित्यमेव भावात्‌ कार्यकारणभाव एव न सिद्ध्यति 1113 i 
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And, because samavaya is eternal, the world also 
will have to be eternal, and so the doctrine of 
vaiseshaikas is untenable. (2-2-13) 


On account of this reason also, their doctrine is not 
tenable. They have admitted that relationship of samavaya 
is eternal. This becomes incompatible unless the objects 
related by it are also eternal. Then it results in the 
consequences of the avayavas (or parts) and the avayavi (or 
the whole) becoming eternal. On account of these facts, the 
relationship of the cause and the effect does not become 
established. 


रूपादिमत्त्वाच्च विपर्यय: दर्शनात्‌ (2-2-14) 


परमाणूनां नित्यत्वनिरवयवत्वादिविपर्ययश्च स्यात्‌, 
रूपादिमत्त्वात्‌ तेषाम्‌ | घटादिषु रूपादिमत्सु तथा दर्शनात्‌ | 
दर्शनादेव हि त्वदभिमतं परिकल्प्यते 111411 


And because atoms are said to possess colour and 
others, their doctrine becomes contradictory because 
itis experienced thus in the world. (2-2-14) 


As atoms are said to possess form and others, there 
will be contradiction to their doctrine that atoms are eternal, 
partless and others. It is seen thus in the world that things 
such as pot and others have colour, form and others. As it is 
seen thus, it is assumed by you that atoms possess colour 
and other qualities. 


उभयथा च दोषात्‌ (2-2-15) 


अनित्यत्वादिभयात्‌ परमाणूनां रूपादिशून्यत्वे कार्यगुणस्य 
कारणगुणपूर्वकत्वासिद्धि:; तत्सिद्धये रूपादिमत्त्वे 


2-2-16 Second Chapter 263 


चानित्यत्वादिदो षप्रसक्तिरिति उभयथा च दोषादसमञ्ज 
समेव ॥15॥ 


As there are faults in both cases, the doctrine of 
the vaisheshikas is not tenable. (2-2-15) 


Being afraid of the consequence of non-eternity and 
others, if it is said that atoms are divested of form and others, 
it will be against the realisation of the qualities of the 
effected things, depending upon the qualities of their causes. 


If it is said that the atoms possess qualities and others 
for establishing the qualities of the effect, there will be the 
event of defects such as non-eternity and others. As there 
are objections in both cases, the doctrine of atoms is 
untenable. 


अपरिग्रहाच्चात्यन्तमनपेक्षा (2-2-16) 


कापिलपक्ष हि श्रुतिन्यायविरुद्धेषपि सत्कार्यवादादि किञ्चित्‌ _ 
वैदिकैः परिगृह्यते ; काणादे तु कस्यचिदप्यंशस्थ वैदिकैः 
परिग्रहाभावादनुपपन्नत्वाच्च निः श्रेयसार्थिभिरत्यन्तमनपेक्षा 
कार्या 11611 


As this doctrine of atomism is not at all 
admitted by the believers of the veda, it is. to be 
disregarded totally. (2-2-16) 


The doctrine of Kapila, although it is opposed to the 
scriptures and sound reasoning, something of their teachings 
such as "satkarya-vada" and others are admitted by the 
adherents of veda. But, in the theory of Kannada, no part of 
that doctrine is accepted, as it is totally unfounded by reason. 
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Therefore, it is to be absolutely disregarded by people, who 
are aspirants after liberation. 


समुदायाधिकरणम्‌ 
समुदाय उभयहेतुकेऽपि तदप्राप्तिः (2-2-17) 


सौगताश्चतुर्विधाः - प्रत्यक्षसिद्धस्थूलद्रव्यवादिनः 
केचिट्वैभाषिकाः; अन्ये विज्ञानानुमेयस्थूलद्रव्यवादिनः, ते च 
सौत्रान्तिकाः | अपरे निरालम्बनविज्ञानमात्रसद्भावं वदन्ति 
योगाचाराः । त्रयोऽप्येते स्वाभ्युपगतवस्तुनः क्षणिकत्वं वदन्ति | 
अन्ये तु सर्वशून्यवादिनो माध्यमिकाः । 


तत्राद्ययोर्बाह्सद्धावमभ्युपगच्छतो: जगदुत्पत्तिप्रकारः 
लोकव्यवहारश्च सूपपादः, उत दुरुपपाद इति संशयः | सूपपाद 
इति पूर्वः पक्षः; तथाहि - पार्थिवाप्यतैजसवायवीया 
गन्धादियुक्ताः परमाणवो हि पृथिव्यादिरूपेण संहता भवन्ति, 
भूतेभ्यश्च शरीरेन्द्रियविषयलक्षणसङ्घाताः । तत्र आन्तरः 
विज्ञानसन्तानो ग्राहकाभिमानारूढः आत्मत्वेनाबतिष्ठते | एषु 
क्षणिकेष्वपि स्थिरत्वादिगोचरबुद्ध्याख्याविद्याया सर्वमुपपद्यत 
इति जगदुत्पत्तिर्लोकव्यवहारश्च युज्यते | 


राद्धान्तस्तु - क्षणध्वंसिनः परमाणवः कदा संहतौ 
व्याप्रियन्ते, कदा संहन्यन्ते, संहतौ व्यापृताः तस्मिन्नेव क्षणे 
विनष्टाश्चेत्‌ - के पुनः संहन्यन्ते ? कश्च विज्ञानात्मा कदा कं 
विषयं स्पृशति । कश्च कदा कं जानाति ? कश्च कदा 
कमर्थमुपादत्ते? स्पृष्टा नष्टः, स्पृष्टं च नष्टम्‌; वेदिता नष्टः, वेद्यं च 
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नष्टम्‌ । कथमन्येन स्पृष्टमन्यो विजानाति ? कथं वाऽन्येन 
विदितमन्य उपादत्ते ? सन्तानैकत्वे सिद्धेऽपि सन्तानिभ्यः 
सन्तानस्य परमार्थतो सस्त्वन्तरत्वानभ्युपगमात्‌ सन्तानैक्यम 
पारमार्थिकमकिञ्चित्करम्‌ | स्थिरत्वाद्यविद्ययाऽपि सङ्कातोत्पत्तिर्न 
संभवति, न हि शुक्तिकादिषु रजताद्यविद्यया 
रजताद्युत्पत्तिसम्भवः। विदुषश्च पूर्वस्य नष्टत्वेन उत्तरेणाविदुषा 
पूर्वविनष्टेन विदुषा अनुसंहितार्थोपादानं न सम्भवति | 
संस्काराश्रयत्वेन चैकोऽर्थः स्थिरो नाभ्युपगम्यते । अतो 
जगदुत्पत्तिलोकव्यवहारश्च दुरुपपाद एव | 


सूत्रार्थस्तु-समुदाय उभयहेतुकेऽपि तदप्राप्तिः - 
उभयहेतुकेऽपि समुदाये समुदायत्वाप्राप्तिः परमाणुहेतुकः 
पृथिव्यादिः समुदायः, पृथिव्यादिहेतुकः शरीरेन्द्रियसमुदायः - 
इत्युभयहेतुकोऽपि समुदायः क्षणिकत्वाभ्युपगमादुक्तेन न्यायेन न 
सिद्ध्यतीत्यर्थः ॥17॥ 


The creation of the aggregate does not become 
established even in the aggregates caused by its two 
causes viz. atoms and prithvi and others. (2-2-17) 


The Buddhists belong to four different classes. Some 
of them are vaibhashikas, who posit the gross objects that 
are established by perception; while some others posit the 
gross objects that are inferred from vijnana or ideas. They 
are called soutrantikas and some others called as yogacharas 
teach the existence of mere vijnana (or ideas) that are not 
dependent upon any objects. All these three schools hold 
that the things admitted by them are momentary in 
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existence. Others on the other hand - the fourth class - assert 
a universal void and they are madhyamikas. 


The doubt raised here is whether or not the mode of 
creation of the universe, and the worldly behaviour 
(lokavyavahara) of the first two schools that admit the 
external things is reasonable. 


The prima facie view is that it can be sustained well by 
reason. The atoms of earth, water, fire and air that arc 
characterised by qualities of smell and others, combine and 
assume the form of carth and others, and from the elements 
such as earth and others, the aggregates, of the form of 
bodies, sense organs and objects are formed. The internal 
fleeting flux of vijnana (or consciousness) which assumes the 
form of the apprehending agent, resides within, as the so 
called atman. Though all these are momentary, they become 
compatible on account of the ignorance of the form of the 
idea that they are (sthira) enduring. Therefore, the 
origination of world and the activity of the world also 
become reasonable. 


The conclusion arrived at is as follows :- 


When do the atoms that are momentary move towards 
combination ? When do they combine ? If it is said that they 
get destroyed in that moment alone, when do they move 
towards combination ? We ask them, when do they combine? 
Which knowing self cognises which object and at what time? 
Which self knows what when ? Which self appropriates 
which object and when ? The cognising subject has perished; 
the object cognised has perished; the knower has perished; 
the object of knowledge has perished. How can a different 
one know what has been apprehended by another ? How can 
one take to himself what has been cognised by some one 
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other than himself ? Though the stream of consciousness is 
one, as it is not admitted in reality that there is difference 
between the stream of consciousness and the cognising 
objects, the oneness of the stream of consciousness becomes 
unreal and of no avail. The origination of the aggregate 
cannot happen even on account of the ignorance of the form 
of enduring nature and others. There is no possibility of the 
origination of silver and others in a pearl shell on account of 
the ignorance of the form of silver in the shell. When the - 
earlier knowing subject is lost, it is not possible for a 
subsequent knowing subject to take to himself the object 
that was cognised by the earlier one. It is not admitted by 
them that there is an object which is non-momentary and 
which is the resort of reminiscent impressions. Therefore, 
the creation of the universe as well as the activities in the 
world are not possible of being sustained. 


The meaning of the sutra is as follows :- 


The aggregate with its two causes cannot be established 
i.e., even on account of the two causes, the aggregate cannot 
be formed - the aggregate of prithvi and others that are 
caused by the atoms, and the aggregate of the body, sense 
organs and others caused by the earth and others. These 
aggregates do not become established on account of the 
reason of the assertion of momentariness to all entities. 


इतरेतरप्रत्ययत्वादुपपन्नमिति चेन्न 
संघातभावानिमित्तत्वात्‌ । (2-2-18) 
यद्यपि क्षणिकाः सर्वे भावा:, तथाऽप्यविद्यादीना 


मितरेतरहेतुकत्वादुपपन्नं लोकव्यवहारादिकम्‌ ; अस्थिरेषु 
स्थिरत्वबुद्धिरूपया अविद्यया तत्रतत्र रागद्वेषादयो जायन्ते 
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इत्येवमादिपरम्परया पुनरप्यविद्येतिचक्रवत्‌ परिवर्तत इति चेत्‌ - 
नैतद्वुपपद्यते, सट्टातभावानिमित्तत्वादविद्याया: । यद्यप्य 
विद्याख्या विपरीतबुद्धि: क्षणिकं स्थिरत्वेन विषयीकरोति, तथापि 
तन्न वस्तुतः स्थिरं भवतीति वस्तुतः स्थिरकार्य न करोति अतः 
सङ्घातभावो न सिध्यतीत्यर्थः | अस्थिरे स्थिरत्वबुद्धियुक्तस्य 
विज्ञानात्मनस्तदैव नष्टत्वात्‌ कस्य रागद्वेषादयो जायन्त इति 
रागद्वेषादिपरम्परा च न सिध्यतीत्यभिप्रायः 11811 


If it be said that the creation of the world would 
be tenable as ignorance and others are explained to 
be causes successively, we say it is not so, because 
they are not having causality regarding the 
aggregation. (2-1-18) 


Though all entities posited by buddhists are momentary, 
yerrall those entities become tenable as ignorance'and others 
arc having successive causality and thus the activities of the 
world become tenable. From ignorance of the form of the 
idea of permanency in non-permanent entities, raga, dvesha 
(i.e. desire, aversion) and others are born, and in the same 
way as they move around through successive effects and they 
come again to avidya and the whole series turns round and 
round like the wheel. 


If it is argued like this, we say it is not so, because avidya 
(or ignorance) is not the cause of the aggregation. Though 
ignorance is of the form of the contradictory notion and 
though it holds permanent the momentary things, but yet, it 
cannot in reality become permanent and so, cannot do the 
function of a permanent entity. Therefore, the formation of 
the aggregation does not become realised. The idea is even 
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the series of desire, aversion and others, do not become 
realised as the intelligent self who has the idea of permanency 
in momentary things, is lost at that moment itself and for 
whom raga and devsha can happen? 


इतश्च - 
उत्तरोत्पादे च पूर्वनिरोधात्‌ (2-2-19) 


उत्तरघटक्षणोत्पत्तिवेलायां पूर्वस्य विनष्टत्वादभावस्यैव 
हेतुत्वेनाविशेषात्‌ सर्वेषां सर्वदोत्यत्तिः प्रसज्येत । पूर्वक्षणवर्तिनो 
हेतुत्वोपगमेऽपि देशादेर्विशेषकस्य स्थिरस्यैकस्यानभ्युपगमाद 
विशेषेणोत्तरक्षणवर्तिनः सर्वस्य हेतुः स्यात्‌ ॥19॥ 


At the time of the origination of the subsequent 
moment, as the previous one gets lost, the 
origination of he world does not become compatible. 
(2-1-19) 


On account of this reason also, the origination of the 
world does not become possible. At the time of the 
origination of the subsequent "ghata kshana" (momentary 
existence of pot) as the preceding momentary pot is lost, it 
results in the event of non-existence of the cause and as it 
applies to all, it leads to the eventuality of origination at all 
times. Even in the event of acceptance of the causality of the 
preceding momentary existence, as a particular permanent 
place is not admitted, without any difference, it will have to 
be the cause of all that exist in subsequent moments. 


असति प्रतिज्ञोपरोधो यौगपद्यमन्यथा (2-2-20) 
असत उत्पत्तौ प्रतिज्ञाविरोधश्च भवताम्‌ । 
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अधिपतिसहकार्यादीनां विज्ञानोत्पत्तिहे तुत्वप्रतिज्ञानात्‌ | 
अधैतत्परिजिहीर्षया vat घटक्षणस्तिष्ठतीत्युच्येत, तदा युगपत्‌ 
घटक्षणद्वयोपलब्धिप्रसड्र:; न चोपलभ्यते | उपरोधो विरोध: 
॥20॥ 


सतो निरन्वयविनाशोऽपि न सम्भवतीत्याह - 


If it is said that the effect originates even without 
a cause that results in contradiction of your admitted 
proposition. Otherwise, there will be 
simultaneousness for the cause and the effect. 
(2-2-20) 


If the cffect originates even when a cause does not exist, 
it will be contradictory to your admitted proposition, as it is 
held by you that the adhipathi, sahakari and others are 
necessary for the origination of vijnana or cognition. Just to 
avoid this objection, if it is argued by you that the preceding 
moment of the pot exists, then there will be the consequence 
of the perception of two "ghata-kshanas" (two momentary 
jars) at the same time. But, such a thing is not perceived, 
"Uparodha" means contradiction. 


The sutrakara mentions that non-residual destruction 
cannot happen. 


प्रतिसंख्याप्रतिसंख्यानिरोधाप्राप्तिरविच्छेदात्‌ (2-2-21) 


प्रतिसङ्ख्याऽप्रतिसङ्ख्यानिरो धाप्राप्ति: स्थूलसू क्ष्म 
विनाशयोरप्रापिरित्यर्थः | स्थूलविनाशः मुद्रराभिधाता 
द्यनन्तरभावी उपलब्धियोग्यः; सूक्ष्मस्तु प्रतिक्षणभावी 
उपलब्ध्यनर्हः । तौ निरन्वयौ न भवतः; उत्पत्तिविनाशधर्मभागिनो 
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द्रव्यस्याविच्छेदात्‌ ; *“तदनन्यत्वम्‌'' इति सत्कार्यवादस्यो 
पपादितत्वादित्यभिप्रायः | घटादौ कपालादिरूपावस्थायां 
निरन्बयविनाशादर्शनात्‌ । प्रदीपनिर्वाणेऽपि सूक्ष्मावस्था 
प्रापतिरित्यविरोधः 1121 11 


There is non-establishment of "prati-Sankhya- 
Nirodha" (of the form of the destruction of the 
gross) and "aprati-Sankhya-Nirotha" (Of the form 
of destruction of the subtle), on account of the fact 
of non-interruption. (2-2-21) 

The destruction of the form of Prati-Sankhya or Aprati- 
Sankhya, is not obtained. That means the destruction of the 
gross and the destruction of the subtle is not established. 
The gross destruction is of the of form of the destruction 
that is caused by the blow of a hammer which is capable of 
being perceived. The destruction of the subtle form is not 
capable of being perceived, but which takes place every 
moment in a series of mornentary existence. Both these 
kinds of destructions are not non-residual, because the 
substance is uninterruptedly being subjected to the 
characteristics of origination and destruction. The idea is 
that, on account of the teaching of the "sat-karya-vada" as 
"non-difference of the world from that Brahman (V.S. 2-1- 
15). As a jar and others are perceived in the state of the 
halves and others, non-residual destruction is not at all 
perceived. When a light is put out, it gets into a subtle state, 
and therefore, there is no contradiction even there. 


उभयथा च दोषात्‌ (2-2-22) 


उत्पन्नस्य तुच्छतापत्तौ तुच्छादुत्पत्तौ च इत्युभयप्रकारे च 
दोषापत्तेः ते न सम्भवतः । उत्पन्नस्य तुच्छतापत्तौ हि पश्चात्‌ 
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तुच्छादुत्पद्यमानं जगत्‌ तुच्छात्मकमेव स्यात्‌ ; मृत्सुवर्णादिरुत्पद्य 
मानमृत्सुवर्णाद्यात्मकघटमुकु टादिवत्‌ अतस्तुच्छादुत्पत्तिः 
तुच्छतापत्तिश्च न संभवतः 122 


On account of objections found in both kinds of 
propositions, either the creation of the world or 
destruction of it, cannot happen in your view. (2-2- 
22) 


As there are defects in the view of an originated thing 
passing away to nothingness, and likewise an effect 
originating from nothingness, both of them cannot happen. 
If the originating effect passes away to nothingness, then 
afterwards, the world originating from nothingness should 
be nothing alone. This is just as a jar or a crown that is 
originating from mud or gold is of the form of mud and 
gold. Therefore, both these viz. originating from 
nothingness or any originated effect passing into 
nothingness, never happen. 


आकाशे चाविशेषात्‌ (2-2-23) 


आकाशे तुच्छस्वरूपता न संभवति, अबाधित 
प्रतीतिसिद्धपृथिव्यादिवत्‌ आकाशेऽप्यबाधितप्रतीतेरविशेषात्‌ । 
प्रतीयते ह्याकाशः, अत्र श्येनः पतति; अत्र गृध्रः, इति श्येनादे: 
पतनदेशत्वेन 1123 


As there is no difference in respect of "akasa" as 
regards cognition proving its positive existence, 
akasa is not a mere non-entity. (2-2-23) 


As regards akasa, the nature of mere non-existence 
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does not happen, because there is no difference regarding 
the cognition of akasa also without any proof invalidating it, 
as in the case of non contradicted consciousness, of prithvi 
and others, that are not contradictory. Akasa is perceived 
just like any other entity as in the statement - here a hawk 
flies; here is a vulture. It is perceived as a place where vultures 
and others fly. 


अनुस्मृतेश्च (2-2-24) 

प्रत्यभिज्ञानाच्च न घटादेः क्षणिकत्वम्‌ | “तदेव इदम्‌” 
इति हि प्रत्यभिज्ञायते (प्रत्यभिज्ञा जायते ) प्रत्यभिज्ञानं हि नाम, 
अतीतवर्तमानकालवर्त्येकवस्तुविषयमेकं प्रत्यक्षज्ञानम्‌ | तस्य 
कालद्दयसम्बन्धविशिष्टमेव वस्तु विषयः । न च तदित्यंशः 
स्मरमणू, इदमित्यंशश्च ग्रहणम्‌ अतीतकालसम्बन्धिन 
इन्द्रियसंप्रयोगाभावादिति वाच्यम्‌, तदिदमिति सामानाधिकरण्येन 
ग्रहणस्यैकत्वस्फुरणात्‌ । पूर्वकालानुभवजनितसंस्कारसह 
कृतेन्द्रियसम्प्रयोगयुक्तस्य पुरुषस्य तथा ग्रहणमुपपद्यत एव । 
अन्वयव्यतिरेका धीनं हि सर्वत्र सामाग्रीपरिकल्पनम्‌। न च 
ज्वालादिवत्‌ सादृश्यनिबन्धना प्रत्यभिज्ञेति त्वया वक्तु शक्यम्‌, 
कालद्दयवर्तिनो ईयो : सादृश्यस्यानुसन्धातुः ज्ञातुरेक स्या 
नभ्युपगमात्‌ ॥24॥ 


पृथिव्यादि विज्ञानानुमेयार्थवादिनं प्रत्याह । स हि ज्ञाने 
नीलपीतादि विचित्राकारं दृष्ट्रा ज्ञानात्‌ पूर्वक्षणवर्तिनं ज्ञाने 
स्वाकारं समर्प्य विनष्टमर्थमनुमिनोति । तत्रोत्तरम्‌ - 


The doctrine of momentariness of all entities is 
discarded on account of recognition also. (2-2-24) 
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Even on account of recognition, the momentariness of 
jars and others, cannot happen. Objects are recognised as 
“this is just that I knew before". Recognition is verily the one 
perceptual knowledge related to one and the same object 
that existed in the past and continues to exist in the present 
time. The object of recognition is the same entity which is 
characterised with its relation to both the times viz. the past 
and the present. It is not the memory of a part of it as "that". 
It is nor the perception of a part as "this". Because, there is 
the absence of the contact of the sense organs that were 
related to the past time. It cannot be argued like this, on 
account of the concomitant co-ordination as "that is this", 
there is the comprehension of the perception of the one 
entity alone. For a person who is associated with the 
functioning of his sense organs that are characterised by the 
reminiscent principles caused by the experiences in the past 
time, such kind of recognition is certainly reasonable. The 
assumption of the causal collocation depends everywhere 
upon the "anvaya" (or presence) and "vyatireka" (absence) 
1.८. when such collocation is present, there will be the effect 
and in the absence of which there will be no effect. It is not 
possible for you to argue that recognition is on account of 
similarity that is perceived as in the case of a flame and 
others. Because you have not admitted the one and the same 
knower existing for two moments, who can reflect upon the 
similarities of the two flames that exist in two different 
times. 


Now the sutrakara counters the view of "Soutrantrikas" 
who argue that the external objects such as prithvi and 
others are to be inferred by knowledge. A knower sees 
wonderful forms such as blueness, yellowness and others in 
consciousness or knowledge and infers from that the objects 
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that got destroyed after offering their form in the knowledge 
that existed in the previous moment. To this view, the reply 
is given in the next sutra. 


नासतोडदृष्टत्वात्‌ (2-2-25) 


असतो धर्मिणो धर्मस्यान्यत्र संक्रमणं न संभवति, कुतः? 
अदृष्टत्वात्‌ - न हि धर्मिणि विनष्टे तद्धर्मस्यान्यत्र संक्रमणं क्कचिद्‌ 
दृष्टम्‌॥25॥ 


The "dharma" (or characteristic) of a non-entity does 
not enter into knowledge or consciousness, because the 
fact of the dharma of a destroyed entity entering into 
another one is not being observed. (2-2-25) 


The characteristic of an entity that does not exist cannot 
enter into another entity. Why ? Because, it is not being 
observed thus. When the entity has perished, the attributes 
of such entities or substances, are not seen anywhere passing 
over into another thing. : 


उदासीनानामपिचेवंसिद्धि: (2-2-26) 


वैभाषिकसौत्रान्तिकयोईयोरपि साधारणमिदं दूषणम्‌ - एवं 
सर्वभावानां क्षणिकत्वाभ्युपगमे सति उदासीनानां - 
निष्प्रयत्नानामपि ऐहिकामुष्मिकसर्वार्थसिद्धिः स्यात्‌ | 
प्रयत्नाद्यनुतिष्ठतस्तदानीमेव विनष्टत्वात्‌, तत्तत्संस्कारादेरपि 
कस्यचित्‌ स्थिरस्यानुवर्तमानस्यानभ्युपगमाच्च पश्चादागता 
सिद्धिरहैतुकीति निष्प्रयत्नानामप्यैहिकामुष्मिकसर्वार्थसिद्धिः 
स्यात्‌॥26॥ 


If the ultimate truth is like this - as Buddhists 


216 Vedanta Deepa 2-2-27 


posit, then there would be accomplishment for even 
those whoare non-active. (2-2-26) 


This objection applies in common to both viz. 
Vaibhashika and soutrantika. "Evam" means if universal 
momentariness of all entities is admitted, there would hap- 
pen the accomplishment of all objects of desire, such as 
worldly and other worldly, even for "udaseena" i.e. for those 
who do not make any effort for getting them. As those who 
do not make any effort, perish at the very moment, and even 
as it is not admitted that the reminiscent impression and 
others of persons do not continue, and as the accomplish- 
ments that happen later will be without a cause, all accom- 
plishments of this world as well as the other world, would 
happen even to those who do not make any effort. 


उपलब्ध्यधिकरणम्‌ | 
नाभाव उपलब्धेः । (2-2-27) 


योगाचाराभिमतः ज्ञानमात्रसद्भाववादः किं 
समीचीनयुक्तिमूलः, उत नेति संशयः | समीचीनयुक्तिमूल इति 
पूर्वः पक्षः | बाह्यार्थसद्भाबवादिनाऽपि तत्तदर्थाकारज्ञानस्य 
प्रकाशमानत्वमवश्याश्रयणीयम्‌ | सर्वस्यवस्तुनः प्रकाशमानस्य 
स्वासाधारणेन आकारेण प्रकाश: इष्यते । तत्र घटपटादिज्ञानस्य 
घटपराद्याकार एवाकारः | अन्यथाघटाद्यसाधारण्यं च 
तत्तज्ज्ञानस्य न संभवति | एकश्चायमाकार उपलभ्यते। स तु 
ज्ञानस्यैवेति तद्व्यतिरिक्तार्थसद्धाववादोऽनुपपन्नः। तावतैव 
“घटोऽयं ज्ञात: इति व्यवहारश्चोपपद्यते | तस्य बहिर्वदवभासो 
निर्मूलत्वाद्विश्रमकृतः ॥ 
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राद्धान्तस्तु - घटमहं जानामि’ इति सकर्मकस्य सकर्तृकस्य 
ज्ञाधात्वर्थस्य छेदनादिवत्‌ सर्वलो कसाक्षिकमुपलभ्यमानस्य 
कर्तृकर्मव्यतिरेकेण केवलस्यैव सद्धावमनुन्मत्तः को ब्रवीति ? 
स्वासाधारणाकारश्च छेदनादिवत्‌ तत्तदर्थव्यवहार 
योग्यतापादनाकारेणोपलभ्यते | एवं छेदनादेरप्याकारो 
द्विधाभावनादिहेतुतयैव कर्तृगतस्योपलभ्यते। न हामूर्तानां 
क्रियादीनां कर्तृं कर्मनिरूपणीपस्वाकाराणां कर्मा 
कारत्वमाश्रीयते। 


सूत्रार्थस्तु-नाभाव उपलब्धेः - ज्ञानव्यतिरिक्तार्थाभावो न 
शक्यते वक्तुम्‌, उपलब्धेः "घटमहं जानामि’ इति जानातेः 
कर्मतया कर्तृतया चोपलब्धेः ॥27॥ 


There is no non-existence of things other than 
knowledge (or vijnana) on account of the perception 
as such. (2-2-27) 


Is the doctrine of the Yogacharas, who hold that 
vijnanam alone as real, founded on valid reasons or not ? - 
This is the doubt raised here. 


The prima facie view is that it is founded on valid 
reasons. Even those that admit the existence of external 
objects have to necessarily take resort to the fact of those 
objects being illumined by consciousness that assumes the 
form of such objects. All objects that are shining forth are 
desired to shine forth on account of the consciousness that 
have such respective distinct forms of objects. For the 
distinctive consciousness of the form of a jar or a piece of 
cloth, the form is verily of the form of the jar and the piece 
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of cloth. Otherwise, such unique form of a jar or a piece of 
cloth would not happen to that consciousness. Only one 
single form would shine forth in that case. The doctrine of 
the existence of different external objects is not reasonable, 
as they are all forms of consciousness alone. By that much 
alone, the worldly functioning (or vyavahara) will become 
compatible. Therefore, the appearance of objects as existing 
externally is unfounded and caused by illusion. 


The conclusion that is arrived at, is as follows :- 


The meaning of the root "Jna" - to know - is realised as 
having a subject and an object in forms such as "I know a 
Jar". It is just like cutting asunder, which necessarily relates 
to a subject and an object. Consciousness (or knowledge) of 
all men in the world is experienced as related to a knowing 
subject and an object. So, who other than a mad cap asserts 
the existence of mere consciousness unrelated to a subject 
and an object ? 


The unique form of such consciousness is realised or 
perceived as becomes fit for taking the worldly life as in the 
case of "Chedhana" (or cutting asunder). The form of even 
cutting asunder and others is obtained as rclated to the 
subject as the cause of cutting it into two pieces. For actions 
like cutting that are non-corporal, that are to be mentioned 
as necessarily related to a subject and an object. Mere form 
of action cannot be resorted to. 


The meaning of the sutra is - the non-existence of 
external things other than mere knowledge, cannot be 
posited, as it is experienced as in the statement. "I know a 
jar". The action of knowing is perceived as related to a doer 
and an object. 
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वैधर्म्याच्च न स्वप्नादिवत्‌ (2-2-28) 


स्वप्नज्ञानादिवच्च जागरितज्ञानानां न मिथ्यार्थत्वम्‌, 
तद्वैधर्म्यात्‌ निद्रादिकारणदोषबाधकप्रत्ययरहितत्वादित्यर्थः i 
चकारात्‌ तान्यपि यथार्थानीत्यभिप्रायः 12811 


The perceptions of waking state, are not like 
dream perceptions, because of differences in their 
nature. (2-2-28) 


The perceptions of the waking state are not related to 
objects that are false, like the perceptions of the dream state, 
because, there is difference in the nature of the two 
cognitions. The perceptions of the waking state are not 
impaired by the defects such as those caused by sleep and 
others, the word "and" points out that even those are of real 
content. 


न भावो5नुपलब्धे: (2-2-29) 


न केवलस्यार्थशून्यस्य ज्ञानस्य भावः संभवति, 
क्वचिदप्यनुपलब्धेः | अबाधितप्रतीतिसिद्धस्यासद्भावे सति 
ज्ञानमात्रस्याप्यसद्धावो न शक्यते वारयित्ुमित्यभिप्रायः ॥19॥ 


The existence of mere consciousness unrelated 
to the objects is not a fact on account of the non- 
perception of such consciousness. (2-2-29) 


The existence of consciousness devoid of corresponding 
things, does not become possible, because nowhere is such 
consciousness perceived. In the event of the non-existence 
of objects that are established by perception which is not 
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contradicted, the non-existence of mere consciousness also 
cannot be avoided. 


सर्वथानुपपत्त्यधिकरणम्‌ 
सर्वथानुपपत्तेश्न (2-2-30) 


माध्यमिकोक्तसर्व शून्यवाद: संभवति, नेति संशय: | 
संभवतीति पूर्वः पक्ष: | विज्ञानं घटादयश्च सर्वे भावा न सन्ति। 
कुतः ? mahema घटादिभावानाम्‌ । 
भावात्तावादुत्पर्त्तिन संभवति । न हि घटादिरुत्पद्यमानः 
असंमृदितेन मृत्पिण्डादिनोत्पद्यते । नाप्यभावात्‌, पश्चात्‌ 
अभावादुत्पद्यमानो घटादिरभावात्मक एव स्यादिति 
सर्वशून्यत्वमेव युक्तिमत्‌ । राद्धान्तस्तु - लोके 
भावाभावाशब्दयोस्तदूबुद्ध्यो श्च प्रमाणेनो पलभ्यमानस्यैव 
वस्तुनः अवस्थाविशेष एव भावरूपो विषयः | 
वर्तमानतयो पलभ्यमानावस्थाविशेषो भावबुद्धिविषयः | 
तद्विरोध्यवस्थाविशेषः अभावबुद्धिविषयः | अतो न कुतश्चित्‌ 
त्वदभिप्रेतं तुच्छत्वं सिद्धयति । सूत्रार्थस्तु - सर्वथानुपपत्तेश्च - 
सर्वशून्यवादी सर्व सदिति प्रतिज्ञाय स्वभिप्रेतं साधयति, 
उतासदिति प्रतिज्ञाय अथ प्रकारान्तरेण प्रतिज्ञाय । सर्वथाऽपि 
सर्वशून्यत्वानुपपत्ते: स्वाभिमतासिद्धिः, सदसद्भावयो 
विद्यमानवस्तुधर्मत्वोपपादनात्‌ 11301! 


The doctrine of "sarva-shunyatva" (or universal 


void) cannot happen on account of its being 
unreasonable in every way. (2-2-30) 
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The doubt raised here is, whether or not the doctrine 
of universal void posited by the Madhyamika, can become 
possible. 


The prima facie view is that it is possible. Consciousness 
as well as jars and other external objects, do not exist. Why? 
Because, things like jars and others, cannot be proved to 
originate. From one object, the origination of the other 
cannot happen. Jars and others that are originating, cannot 
originate from the lump of clay and others that is not 
destroyed. Nor can a being originate from non-being. If jars 
and others are taken to originate from non-being, then that 
would certainly be of the form of non-being alone. 
Therefore, the doctrine of universal void alone is the reality 
that is reasonable. The conclusion arrived at is as follows:- 


In this world, the terms like being and non-being, and 
the ideas expressed by them, are necessarily referring to 
particular states of.a thing that is perceived by means of 
valid knowledge. The object related to this, is of the form 
of a being. That which is related to the idea of a being (or 
"bhava") is a particular state that is perceived as existing at 
the present time. Therefore, the universal void that is desired 
by you, will not be proved from any "pramana" on any 
account. The meaning of the sutra is - 


"Sarvatha Anupapatteh" - Does the "sarva-shunya-vadi" 
holding everything as being, proves his doctrine of universal 
void ? or does he hold everything as non-being and proves 
the doctrine of nothingness ? or, does he hold everything 
as anything else ? On any account, nothingness maintained 
by him, cannot be established, because universal void cannot 
be proved in any way because the being and non-being refer 
to the characteristic of an entity that is existing only. 
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एकस्मिन्नसंभवाधिकरणम्‌ 
नैकस्मिन्नसंभवात्‌ । (2-2-31) 


जैनमतं युक्तिमत्‌, उत नेति संशय: , युक्तिमदिति पूर्व: पक्ष:। 
जीवाजीवशब्दाभिलपनीयभोक्तृभोग्यात्मकं जगत्‌ सत्त्वासत्त्व 
नित्यत्वानित्यत्वभिन्नत्वाभिन्नत्वैरनैकान्तिकम्‌; षड्‌ द्रव्य 
तत्पर्यायात्मनाऽवस्थितत्वात्‌ कृत्स्नस्य जगतो द्रव्यात्मना 
सत्त्वैकत्वनित्यत्वानि उपपन्नानि; पर्यायात्मना च विपरीतानि। 
पर्यायाश्च घटत्वपटत्वाद्यवस्थाविशेषाः । द्रव्यस्वरूपस्यैकत्वात्‌ 
स्थिरत्वात्‌, सद्‌बुद्धिबो द्ध्यत्वात्‌ तेन रूपेणैकत्वादि 
युक्तम्‌, पर्यायशब्दाभिधेयावस्थाविशेषाणामनेकत्वादस्थिरत्वा 
दसदूबुद्धिबो ध्यत्वात्‌ तेन रूपेणासत्त्वानित्यत्वनानात्वानि 
युक्तानि । प्रतीतिव्यवस्थाप्यत्वात्‌ सर्व॑स्य वस्तुन 
उभयाकारप्रतीतेरुभयमुपपन्नम्‌ | 


राद्धान्तस्तु - एकस्यास्तित्वनास्तित्वादिभि 
रनैकान्तिकत्वमयुक्तम्‌, एकस्निम्‌ वस्तुनि अस्ति त्वनास्तित्वादेः 
विरुद्धस्य च्छायातपवत्‌ युगपदसंभवात्‌ । तथा हि द्रव्यस्य, 
तद्विशेषणभूतपर्यायस्य इत्यं शब्दाभिधेयावस्थाविशेषस्य च 
“'इदमित्थम्‌'? इति प्रतीतेः प्रकारप्रकारितया पृथक्पदार्थत्वात्‌ 
नैकस्मिन्‌ विरुद्धप्रकारभूतसत्त्वासत्त्वरूपधर्मसमावेशो युगपत्‌ 
संभवति | उत्पत्तिविनाशाख्यपरिणामविशेषास्पदत्वं च 
द्रव्यस्यानित्यत्वम्‌ ; तद्विपरितं च नित्यत्वं तस्मिन्‌ कथं समवैति? 
बिरोधिधर्माश्रयत्वं च भिन्नत्वम्‌, तद्विपरीतं चाभिन्नत्वं कथं वा 
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तस्मिन्‌ वमवैति; यथा अश्वत्वमहिषत्वयो: युगपदेक 
स्मिन्नसंभव:। एकस्य पृथिवीद्रव्यस्य घटत्वं शरावत्वं च 
प्रदेशभेदेन, न त्वेकेन प्रदेशेन उभयाश्रयत्वम्‌ । यथैकस्य 
देवदत्तस्योत्पत्ति विनाशयोगित्वं कालभेदेन | न होतावता वस्तुनो 
दूव्यात्मकत्वम्‌; अपि तु परिणामशक्तियोगगमात्रम्‌ | अतो न 
युक्तिमत्‌ जैनमतम्‌ । सूत्रार्थस्तु - नैकस्मिन्रसंभवात्‌ - न जैनमतं 
युक्तम्‌, कुतः ? एकस्मिन्‌ वस्तुनि उक्तरीत्या युगपद्दिरुद्ध 
धर्मसमावेशासंभवात्‌ । 


अतः सूत्रविरुद्धं वेदान्तवादिभिरपि भेदाभेदसमाश्रयणम्‌ 
31 


The doctrine of the "Jaina" school, is not valid, 
because in one entity, the contradictory 
characteristics, cannot happen. (2-2-31) 


Is the doctrine of the "Jainas" reasonable or not, is the 
doubt raised here. 


The prima facie view is that it is reasonable. The jains 
hold that the world comprises of the enjoyers, called by the 
name ‘jivas' and the objects of enjoyment called by the name 
"ajiva" and hold that the world 1s of many natures such as 
being existent and non-existent, being eternal or non-eternal, 
being separate and non-separate. 


As the entire universe, comprising of "six dravyas" (or 
substances - Jiva, Dharma, Adharma, Pudgala, Kala and 
akasa and their modifications in the form of substances, 
they are existent, they have the nature of unity and eternity, 
and these are "upapanna" (or compatible); but in the form 
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of modifications they are having the opposite nature of non- 
existence, many-ness and impermanence. The modifications 
are the particular states such as jarness and the form of a 
cloth and others. As the essential nature of the substance, 
is unitary, permanent and knowable as an existent principle, 
it is reasonable to know them as unitary, or of the nature 
of oneness. As the particular states of modifications of the 
substance, as signified by the term "paryaya", are many, 
impermanent and non-existent, it is reasonable to posit the 
characteristics of non-being, impermanence and many-ness. 
As all substances are to be established as they are perceived, 
it is quite reasonable to attribute to all entities, both these 
forms, on account of the perception of both the forms. 


The conclusion that is arrived at here, is as follows :- 


It is unreasonable to attribute many-ness such as being 
and non-being for the same substances, because it is 
impossible to assume mutually opposite characteristics such 
as being and non-being in the same substance at the same 
time; just as, it is impossible to attribute at once - shadow 
and light - in the same entity. 


As the substance is perceived as "This is thus", assuming 
a particular state of modification which is called "thus", 
which happens to be its characteristic (or visheshana) of the 
substance and as they are different substances viz. the 
substantive and attribute (prakara and prakari) do not 
happen at the same time in the same entity. Therefore, the 
contradictory characteristics of being and non-being and 
others do not happen to the same entity at the same time. 
How can non-eternity (non-permanence) of the substance, 
which is the abode of the particular state of modification 
such as origination and destruction, and the eternity that is 
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quite opposed to that, reside in the same substance, and at 
the same time ? Difference (or "bhinnatva") is to be known 
in the things being the abode of contradictory characteristic. 
That which is opposed to this, is non-difference. How can 
these two, reside in the same entity and at the same time. 
Just as the character of a horse and a buffalo, cannot at the 
same time, reside in the same animal at one time and just 
as for the same person - Devadatta - the facts of origination 
and destruction relating to different times cannot happen 
at the same time. Thus, thc substances cannot be of dual 
character; but, it may happen on account of the association 
of the power of modification. Therefore, the school of 
thought of the jainas, is not reasonable. 


The meaning of the sutra is as follows :- 


The view point of the jainas is not reasonable. Why ? 
Because, as pointed out above, mutually contradictory 
characteristics cannot reside in the same substance, together. 
Therefore, the standpoint of vedantins resorting to the 
"bhedabheda-vada" is also contradictory to the sutras. 


एवं चात्माकार्त्स्न्यम्‌ (2-2-32) 
'एवमात्माकार्त्स्न्याच्यानुपपन्नमु; शरीरपरिमाणत्वे ह्यात्मनो 
बृहतः शरीरादल्पीयसि शरीरे प्रविशतः अकारत्स्स्न्यम्‌ - 
अपरिपूर्णत्वं प्रसज्येत | तदानीमल्पपरिमाणत्वात्‌ 113211 


And in the same way, non-entireness also will 
happen to the self. (2-2-32) 


The view point of the Jain-school, is not compatible 
even on account of the non-entireness that results to the 
atman. If the atman is admitted to have the same size as 
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the body it inhabits, then, when the atman residing in a big 
body enters into a smaller one, then it results in the non- 
entireness or incompleteness of the atman as it would 
become then of a small size. 


न च पर्यायादप्यविरोधो विकारादिभ्य: (2-2-33) 


तथाविधाल्पत्वावस्थायोगेनाप्यविरो धो न संभवति | 
घटघटादेरिव विकारतत्प्रयुक्तदोषास्पदत्वप्रसड्रातू ॥33॥ 
There is no noncontradiction even from 


"paryaya" (or modification) of the state, because 
change and others happen to atman. (2-2-33) 


Even if it is admitted that there will be modification 
into the state of smallness, noncontradiction will not ensue, 
because the atman would be subjected to change and the 
defects caused by such change, as in the case of jars and 
pieces of cloth. 


अन्त्यावस्थितेश्चोभयनित्यत्वादविशेषः (2-2-34) 


जीवस्य यदन्त्यं परिमाणं मोक्षावस्थम्‌, तस्य 
पश्चादेकरूपेणावस्थिते: तदेव स्वाभाविकं परिमाणमिति 
आत्मनश्च तत्परिमाणस्य चो भयोर्नित्यत्वात्‌ पूर्वमपि न 
शरीरपरिमाणत्वसिद्धिरिति पूर्वावस्थायां न विशेषः, अतः 
असङ्गतमेवेदं जैनमतम्‌ 1134 11 


As the final size of the jivatman, who gains the 
state of liberation endures, and as both viz. the 
jivatman and that final size are permanent, there is 
not difference in the earlier state. (2-2-34) 
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The final size of the jivatman in the state of liberation, 
continues permanently of the same form and that itself 
happens to be the natural size of the atman. Both the atman 
and that final size of the atman are permanent, and therefore 
the earlier size of the atman, according to the size of the 
body, does not become established. Even in the earlier state, 
there will have to be no difference in size. Therefore, the 
view point of the jains is not tenable. 


पशुपत्यधिकरणम्‌ 
पत्युरसामञ्जस्यात्‌ (2-2-35) 


पशुपतिमतं निः श्रेयसार्थिभिरादरणीयम्‌, उत नेति संशय: । 
आदरणीयमिति पूर्वः पक्षः | परमपुरुषार्थसाधनावबोधित्वेन 
निखिलवस्तुसाक्षात्कारसमर्थपशुपतिप्रणीतत्वात्‌ । राद्धान्तस्तु - 
अनादिनिधनाविच्छिन्नपाठ सम्प्रदाय - निरस्तप्रमादादिनि 
खिलदोषगन्ध - बेदसिद्धपरावरतत्त्वव्यत्ययप्रतिपादनःत्‌ , 
निमित्तो पादानभेदाभिधानात्‌, सुराकुम्भस्थापन - 
तत्स्थदेवतार्चन मुद्रिकाषट्‌ क विज्ञान- तद्धारणादिवे 
दविरुद्धाचारप्रतिपादनत्वाच्च असामञ्जस्यात्‌ अनादरणीयमिति i 
सूत्रार्थस्तु - पत्युरसामाञ्जस्यात्‌। नैकस्मिन्नसंभवात्‌' इत्यतो 
नेत्यनुवर्तते । पत्युः-पशुपतेः मतम्‌ अनादरणीयम्‌ । कुतः ? 
वेदविरुद्धतत्त्वाचारावबोधित्वेन असामञ्जस्यात्‌ 1135 Il 


The doctrine of Pashupati is to be disregarded, 
because it is not appropriate. (2-2-35) 

The doubt raised here is, whether or not the system 
of Pashupati is to be entertained by aspirants of liberation? 
The prima facie view is that it should be entertained, because 


288 Vedanta Deepa 2-2-36 


it is enlightening one upon the means of gaining the 
supreme object of life and as it is promulgated by Pashupati, 
who is capable of realising all entities. 


The conclusion arrived at is :- 


The view point of Pashupati must be disregarded, 
because it expounds contrarily the higher and lower reality 
that is established by the vedas, that are divested of all defects 
such as faults and others and which is gained by an unbroken 
tradition without a beginning or an end. And also on account 
of stating difference between the instrumental and the 
material cause of the universe; and also, as it is inappropriate 
on account of the different practices such as instaling "suraa- 
kumbha", worshipping the deity presiding over it, realising 
the significant knowledge of the "six mudras" and wearing 
them, and similar such practices, that are opposed to the 
teaching of the vedas. 


The meaning of the sutra is - 


The word "not" (or "Na") follows to this sutra from the 
sutra “नैकस्मिन्‌ असंभवात्‌' (2.2.31). The view point of the 
Pashupati is to be disregarded. Why ? - as it is inappropriate, 
on account of its teaching the truths and practices that are 
opposed to the veda. 


अधिष्ठानानुपपत्तेश्न (2-2-36) 


अनुमेयेश्वराभ्युपगमेन हि प्रधानस्याधिष्ठानमी श्वरस्योच्यते | 
सशरीरस्यैव कु लालादेरधिष्ठानदर्शनात्‌ अशरीरस्येश्वरस्य 
प्रधानाधिष्ठानानुपपत्तेश्रासामञ्जस्यम्‌ | सशरीरत्वाभ्युपगमेऽपि 
तच्छरीरस्य सावयवस्य नित्यत्वे अनित्यत्वे च दोषः पूर्वोक्त 
इत्याभिप्रायः 1136 11 
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And on account of the impossibility of 
establishing rulership of Ishvara over Pradhana, the 
doctrine of Pashupati is not tenable. (2-2-36) 


It is declared in this school that Ishvara is the ruler over 
Pradhana, by admitting that Ishvara is to be inferred. As 
it is seen in the world that only one, who is embodied just 
like a potter, can be the ruler, it is incompatible to say that 
Ishvara - who is without a body - can be the ruler over 
primordial matter. On account of this reason also, the 
doctrine of Pashupati is not tenable. Even when it is admitted 
that Ishvara has a body, the defects pointed out earlier about 
the eternity or non-eternity of that body that has parts, 
cannot be avoided. 


करणवच्चेन्न भोगादिभ्यः 2-2-37 


, क्षेत्रज़त्य स्वकरणकलेबराद्यधिष्ठानवदुपपद्यत इति चेत्‌ - 
न; पुण्यापुण्यरूएकर्मनिमित्तत्वात्‌ क्ेत्रज्ञाधिष्ठानस्य; ईश्वरस्यापि 
तद्वत्तया तत्फलभोगादिनिखिलतत्स्वभावप्रसक्तेः 1137 ll 


If it is said that Pashupati is the ruler over 
Pradhana, just as the jivatman who is in his nature 
without a body, is the ruler over the sense organs, 
we say it is not so. Then, the eventuality of 
experiencing the results of "punya and papa" will 
ensue to Pashupati. (2-2-37) 


If it said that the fact of Pashupati being the ruler over 
Pradhana, is possible just as the individual self happens to 
be the ruler over his body and sense organs, then as the 
individual self has become the ruler over the body and others 
on account of his "karma" of the form of "Punya and Papa", 
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in the same way - as Ishvara will also be of like nature, all 
the natures of experiencing similarly those results, will ensue 
for Ishvara also. 


अन्तवत्त्वमसवंज्ञता वा (2-2-38) 


वाशब्दश्चार्थे । पुण्यापुण्यवत्त्वे तु अन्तवत्त्वं 
सृष्टिसंहारास्पदत्वम्‌ असर्वज्ञता च प्रसज्यत इत्यसमञ्जसमेवेदम्‌ 
138 1l 


If it is admitted that Ishvara also has "Punya and 
Papa" then it results in finiteness and absence of 
omniscience. (2-2-38) 


The word "va" in the sutra, has the meaning of "and". 
If Ishvara also is admitted to be under the influence of punya 
and papa, then it results in finiteness i.e. he will also be 
subjected to creation and dissolution. It will result in not 
being omniscient. Therefore, their view point is not 
compatible. : 


उत्पत्त्यसंभवाधिकरणम्‌ 
उत्पत्त्यसंभवात्‌ (2-2-39) 


साङ्ख्यादितन्त्रवत्‌ पाश्चरात्रतन्त्रमप्यप्रमाणम्‌, उत नेति 
संशयः। अप्रमाणमिति पूर्वः पक्षः - “वासुदेवात्‌ सङ्कर्षणो नाम 
जीवो जायते' इति श्रुतिबिरुद्धजीबोत्पत्त्यादिप्रतिपादनात्‌, 
“चतुर्षुवेदेषु पुरुषार्थमलभमानः' , इति वेदगणानादरवचनाच्च | 
राद्धान्तस्तु - सङ्कर्षणप्रद्युम्नानिरुद्धानां परब्रह्मभावानाम्‌, 
“अजायमानो बहुधा विजायते'” इति श्रुतिप्रसिद्धस्वेच्छावतार 
प्रतिपादनान्न क्वचित्‌' श्रुतिविरोधः | जीवाहङ्कारमनश्शब्दाश्च 
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तत्तच्छरीरकाणां सङ्कर्षणादीनामेवाभिधायकाः, ` तत्‌ तेज ऐक्षत' 
इति तेजःप्रभृतिशब्दवत्‌ | “चतुर्षु वेदेषु पुरुषार्थमलभमानः' इति 
च अनुदित होमनिन्दावत्‌; यथा “ऋग्वेदं भगवोऽध्येमि’ 
इत्यारभ्य, इतिहासपुराणं पञ्चमम्‌? इत्यादिना सर्वेषु 
विद्यास्थानेषु चात्मनो वेदनाभाववचनं वक्ष्यमाणप्रशंसार्थम्‌ | 
तन्त्रेऽस्मिन्‌ वेदान्तोदितब्रह्मोपासन विधानाद्वेदाविरुद्धतदर्चनादि 
विधानाच्चावगम्यते इति प्रमाणमेव सूत्रार्थस्तु - उत्पत्त्यसंभवात्‌ 
- “न जायते प्रियते वा’? इत्यादिश्रुतेः जीवस्योत्पत्त्य 
संभवाज्जीबोत्पत्तिवचनाच्च न प्रमाणम्‌ 113911 


On account of the impossibility of origination 
of the jivatman, the "Pancharatragama" that states 
the origination of the jiva, is not valid. (2-2-39) 


The doubt raised here is, whether or not the 
"Pancharatragama" is valid, just like the schools such as 
Sankhya and others. 


The prima faice view is that "Pancharatra" also is not 
authoritative, as it declares against the teaching of the veda, 
that 'from Vasudeva, the individual soul called as 
Sankarshana is born’. This origination of the "jiva" is quite 
opposed to the teaching of the veda. And there is a statement 
disregarding the celebrity of the hosts of vedas as "not 
gaining the ultimate object of life in all the four vedas". 


The conclusion arrived at is as follows :- 


There is no contradiction anywhere in the Pancharatra 
Agama, as it expounds the incarnation of the Lord according 
to His will, as known from the vedas as "He incarnates 
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Himself in many ways, not being born (Taittiriya Aranyaka 
3.13.1). The "vyuhas" of the Sankarshana, Pradhyumna and 
Aniruddha, are all aspects of Supreme Brahman alone, being 
His own incarnations, according to His will. The terms such 
as jiva, ahankara and manas, are names signifying 
Sankarshana and others that have jiva and others as their 
bodies. This is just like terms "tejas and others" in scriptural 
statements such as "that Tejas willed". The statement - 'not 
gaining the highest welfare of man in the four vedas' etc. 
- and others, are just like the censure that is passed on the 
offering of "agnihotra" before Sun-rise. This is just like the 
statement declaring the absence of the realisation of the 
knowledge of the atman in all branches of knowledge, as 
the statement - 'I know Rigveda and others (Ch. Up. 
7.1.12). This statement saying the absence of realisation of 
knowledge, is for the purpose of praising what would be 
taught further. Thus Pancharatra Agama is certainly 
authoritative on account of the fact that it ordains the 
meditation upon Brahman, as taught in the Upanishads, and 
also, as it lays down the mode of worshipping the Lord that 
is not opposed to the vedas. 


The meaning of the sutra, is as follows :- 


On account of the impossibility of the origination of 
the jiva - the Pancharatra Agama is not authoritative, as it 
declares the origination of the jiva. The origination of the 
jiva is impossible, as it is mentioned in the sruti - ‘the 
jivatman is not born, nor does he die’. (Kata Up. 2-18) 


न च कर्तुः करणम्‌ (2-2-40) 
* “सङ्कर्षणात्‌ प्रद्युम्नसंज्ञ मन उत्पद्यते"? इति मनसः करणस्य 
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कर्तुर्जीवादुत्पत्तिश्न श्रुतिविरुद्धत्वान्न संभवति; “एतस्माज्जायत 
प्राणो मनस्सर्वेन्द्रियाणि च' इति मनसो ब्रह्मण उत्पात्ति: श्रूयते 
॥40॥ 


And there is no origination of the organs from 
the doer or agent. (2-2-40) 

The statement of the Pancharatra Agama i.e. "the 
internal organ (mind) called Pradyumn a, is originated from 
Sankarashana" is opposed to the scripture, as it states the 
origination of the sense organ (mind) from the doer, the 
jivatman. The origination of the mind from Brahman is 
known from the scriptural text - "from this the vital force 
is born; the mind and all the sense organs are born" 


(Mundaka Up. 2.1.3) 
विज्ञानादिभावे वा तदप्रतिषेधः (2-2-41) 


वाशब्दात्‌ पक्षो विपरिवर्तते; विज्ञानं चादि च विज्ञानादि 
ब्रह्म; सङ्कर्षणादीनां ब्रह्मभावे सति, ‘अजायमानो बहुधा 
विजायते' ' इति श्रुतिप्रसिद्धस्वेच्छावतारस्यैवात्राभिधानात्‌ 
तदप्रतिषेधः, प्रामाण्याप्रतिषेधः । सङ्कर्षणादीनां 
जीवादिसमानाधिकरणतया निर्देशस्तेषामधिष्ठातृतयोपपद्यते 
॥41॥ 


There is no contradiction to the doctrine of 
Pancharatra Agama, because Sankarshana and 
others are of the nature of the Supreme Brahman 
alone, comprising of consciousness and being the 
first cause. (2-2-41) 
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The term "or" sets aside the previous mentioned view. 
The term "vijnanadi" is to be analysed as "vijnana" (or 
knowledge) and "adi" (or the cause). "Vijnanadi" means 
Brahman. Sankarshana and others are of the nature of 
Brahman alone. Here the incarnation according to His own 
will is mentioned as known very well in the text - "Unborn, 
He incarnates in many ways" (Taittirya Aranyaka). There- 
fore, there is no contradiction. That means, there is no con- 
tradiction to the authority of the Pancharatra Agama. The 
statement of co-ordination of Sankarshana and others with 
jiva and others, is quite compatible as they are the presiding 
principles over them. 


विप्रतिषेधाच्च (2-2-42) 
अस्मिन्नपि तन्त्रे जीवोत्पत्तिविप्रतिषेधाच्च अविरुद्धमिदं 
wary) “व्याप्तिरूपेण सम्बन्धस्तस्याश्च पुरुषस्य हि । स 
ह्यनादिरनन्तश्च परमार्थेन निश्चित: i इति हि पुरुषस्योत्पत्तिः 
प्रतिषिध्यते 114211 


As the origination of the jivatman is 
contradicted in Pancharatra Agama, the Pancharatra 
Agama is wholly authoritative, (2-2-42) 

Even in this Pancharatra Agama, the origination of the 
jivatman is negated and therefore, this doctrine is 
noncontradictory. The origination of "purusha" (or jivatman) 
is negated here, as seen in the statement - "the jivatman is 
connected with matter, in the way of inseparable association, 
and that jivatman is in fact decided to be without beginning 
and without end (Pancharatra Agama)". 


ति श्रीभगवद्रामानुजविरचिते वेदान्तदीपे द्वितीयस्याध्यायस्य 
द्वितीय: पाद: ॥ 
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अथ तृतीय: पाद: 


वियदधिकरणम्‌ 
न वियदश्रुतेः (2-3-1) 


वियत्‌ उत्पद्यते, नेति संशयः | नोत्पद्यते इति पूर्वः पक्षः, 
निरबयस्य सर्वगतस्यात्मन इवोत्पत्त्यसंभवात्‌ | असंभावनीयस्य 
श्रवणं च न संभवति | अत उत्तत्तिश्रुतिर्गौणीति । राद्धान्तस्तु - 
वियत्‌ उत्पद्यत एव; उत्पत्तिश्रुतेः | अतीन्द्रपार्थविषयया 
श्रुत्याऽभिहिते ऽथे निरवयवत्वादिहेतुकं नानुत्पत्त्यनुमान 
मुदेतुमलम्‌। आत्मनो ऽप्यनुत्पत्तिश्रुतेरेब नित्यत्वम्‌; न 
निरवयवत्वादिना। सूत्रार्थस्तु - न वियदश्रुतेः - वियत्‌ नोत्पद्यते 
कुतः ? अश्रुतेः - अश्रवणात्‌; असंभवनीयस्य श्रवणा 
संभवात्‌ ॥1॥ 

Ether is not created because of the absence of 
scriptural statement declaring so. (2-3-1) 


The doubt raised here is whether ‘Viyat or Ether is 
created or not. The prima facie view is that it is not something 
produced because there is no possibility of origination for it 
as it is ‘niravayava’ or partless and all pervasive just like the 
Atman. There cannot be a scriptural statement for something 
which is impossible. Therefore the upanishadic text speaking 
of its origination is secondary. 


The conclusion on the other hand is as follows: 


Ether is certainly originated because of the upanishadic 
text declaring its origination. Regarding the truths that are 
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declared by the scriptural texts about matters that are 
transcending sense perceptions, a contradictory inference 
based on the cause of partlessness and others cannot arise. 
The eternity of the Auman is also decided on the authority of 
the upanishadic text declaring its non-origination and never 
on account of its being without parts. 


The meaning of the Sutra is as follows: 


Ether is not produced. Why ? Because there is no text 
declaring so. There cannot be a scriptural statement as regards 
something impossible. 


अस्ति तु (2-3-2) 


अस्ति तु वियत उत्पत्तिः, आत्मन आकाशः संभूत:' इति 
श्रुते:; अतीन्द्रियार्थविषयया श्रुत्वा पामाणान्तराप्रतिपन्न 
वियदुत्पत्तिप्रतिपादनं संभवत्येव । न - “अग्निना सिञ्चेत्‌’ 
इतिबदयोग्यमित्यर्थः 11211 


But, there is origination of Ether. (2-3-2) 


But there is origination of Ether for the Sruti declares, 
‘Ether is born of the Atman’ (Tai.Up.2-1). The declaration 
of the origination of Ether, which is not known from any 
other means of valid knowledge does become possible for 
the Sruti which is concerned with matters transcending 
sensory perception. The meaning is that this is not 
untenable just like the statement, ‘one should sprinkle with 
live coal’. 


गौण्यसंभवाच्छब्दाच्च (2-3-3) 
“तत्तेजो$सृजत'' इति प्रतिपन्नतेजप्राथम्यविरोधात्‌ मध्ये 
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वियदुत्पत्तिर्न संभवतीत्युत्पत्तिश्रुति गौणी* वायुश्वान्तरिक्षं 
चैतदमृतम्‌'' इत्यमृतत्वश्रवणाच्च ॥3॥ 
The text declaring creation of Ether has a 


secondary sense because of impossibility and because 
of the text saying that it is amrita. (2-3-3) 


The creation of Ether in the interval is impossible as it 
is opposed to the creation of Tejas which is having the first 
place among the created things, as known in the text, ‘That 
self produced Tejas’ (Ch.Up.6-2-3). So the text declaring the 
origination of Ether is secondary. More over there is another 
Sruti ‘Vayu and this Antariksha are immortal’ (Br. Up.2-3- 
3). So Ether is not produced. 


स्याच्चैकस्य ब्रह्मशब्दवत्‌ (2-3-4) 


“आकाशः संभूतः | आकाशाद्वायुः । वायोरग्निः'' 
इत्यादिषु सर्वत्रानुषक्तस्यैकस्य संभूतशब्दस्य आकाशे गौणत्वम्‌, 
वाय्वादिषु मुख्यत्वं च संभवति ब्रह्मशब्दवत्‌ । यथैकस्य 
ब्रह्मशब्दस्यैकप्रकरणे श्रूयमाणस्य, ` तस्मादेतद्‌ ब्रह्म नाम 
रूपमन्नज्ञ जायते'' इति प्रधाने गौणत्सम्‌, “तपसा ,चीयते ser” 
इति ब्रह्मणि मुख्यत्वं च | श्रवणावृत्ताविवानुषङ्गे 
ऽप्यभिधानातृत्तेरनुषङ्गोऽपि तत्तुल्य इत्यभिप्रायः 11411 


परिहरति - 


As in the case of the word ‘Brahman’, there may 
bea primary sense and a secondary sense for the same 
word ‘Sambhutah’. (2-3-4) 


For the same term ‘Sambhutah’ which is associated with 
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everything as seen in statements like “Ether was originated, 
from ether air was born, from air fire was born’ (Tai.Up.2- 
1), secondary sense in respect of Ether and primary sense in 
respect of Air and others is possible, just as in the case of the 
word Brahman. The term Brahman used in one context in 
the statement, ‘From Him is born this Brahman, name, form 
and food’ (Mun.Up.1-1-9) is used in the secondary sense 
denoting pradhana and the same term is used in the primary 
sense in the text, ‘Brahman swells by means of knowledge of 
the form of deliberation’ (Mun.Up.1-1-8). 


It is true in the latter case where the word ‘Brahman’ 
occurs twice. It is repeated and it may be in another sense. 
But in the Taittiriya passage the same word ‘Sambhutah’ is 
carried over and connected with each subsequent clause. Even 
in such a case the general denotation of the word is repeated 
(The idea is this - when a word is repeated it can take a 
different sense. But when it is carried over it makes no 


difference.). ` 
प्रतिज्ञाऽहानिरव्यतिरेकात्‌ (2-3-5) 


“येनाश्रुतं श्रुतम्‌’ इति ब्रहाविज्ञानेनाकाशादि 
सर्वविज्ञानप्रतिज्ञया अहानिः आकाशस्यापि ब्रह्मण उत्पत्त्या 
तदव्यतिरेकादेव भवति ॥5॥ 


इतश्च - 
The sutrakara rejects the above view - 


As Ether is not distinct from the objects created 
by Brahman there is no harm to the proposition that 
by knowing one everything would become known. 
(2-3-5) 
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The proposition of knowing all things by knowing 
Brahman as declared in the text, ‘By knowing which the 
unheard becomes heard’ (Ch.Up.6-1-3) does not become 
negated only when ether also will not become distinct from 
Brahman on account of that ether also originating from 
Brahman. 


शब्देभ्यः (2-3-6) 


“ma सोम्येदमग्र आसीत्‌”, “ऐतदात्म्यमिदं ad 
इत्यादिभ्यो ब्रह्मणः प्राक्‌ सृष्टेरेक त्वाव धरण - 
सर्वात्मकत्वादिवादिभ्यः शब्देभ्यश्च वियदुत्पत्तिः प्रतीयते । 
““तत्तेजोऽसृजत'' इत्येतस्मिन्‌ वाक्ये आकाशोत्पत्त्यवचनात्‌ 
प्रतीयमानं तेजःप्राथम्यं समानप्रकरणस्थैश्च शब्दैः प्रतीयमानां 
वियदुत्पत्तिं न निवारयतीत्यभिप्रायः 11611 


On account of scriptural texts declaring 
origination of Ether from Brahman, the origination 
of Ether is to be admitted. (2-3-6) 


The origination of Ether is known from the texts such 
as ‘All this was only the ‘sat’ or Being, O good looking one, 
prior to creation’ (Ch.Up.6-2-1), ‘All this has that ‘sat or 
Brahman for its self” (Ch.Up.6-8-7), that affirm the oneness 
of everything prior to creation and the fact of ‘Sat’ being the 
self of all entities. 


The first place assigned to Tejas in the text ‘It created 
Tejas’ (Ch.Up.6-2-3) does not negate the creation of Ether 
(just because it does not mention the creation of Ether) 
because the creation of Ether is known from other texts that 
deal with similar context of creation and in other contexts. 
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यावद्विकारं तु विभागो लोकवत्‌ (2-3-7) 


यद्यपि छान्दोग्ये, ` तत्तेजोऽसृजत’ इतिवदाकाशोत्पत्तिः 
स्वरूपेण नाभिधीयते - तथापि तस्मिन्नेव, “ ऐतदात्म्यमिदं 
wdu'" इत्यादिना आकाशादे: सर्व॑स्य वस्तुनो 
ब्रह्मविकारत्ववचनात्‌ यावद्विकारं विभागः - उत्पत्तिरुक्तैवेति 
गम्यते | लोकवत्‌ - यथा लोके, "Wd एते देवदत्तपुत्राः ', 
इत्याभिधाय तेषां केषाञ्चित्‌ देवदत्तादुत्पत्तिवचनं सर्वेषां तत 
उत्पत्तिप्रतिपादनार्थमिति गम्यते | आकाशस्यामृतत्ववचनं 
सुरादिवत्‌ चिरकालस्थायित्व विषयमित्यभिप्रायः ॥7॥ 


Where-ever there is modification there is 
origination or differentiation, as is the case in this 
world. (2-3-7) 


Though in Chandogya Upanishat the origination of 
Akasa is not expressly stated while declaring “That created 
Tejas’ (Ch.Up.6-2-3), but yet in the same upanishat there is 
the statement declaring the fact of all entities including Akasa 
being the effects of Brahman as seen in the text, ‘All these 
are having It alone as their self? (Ch.Up.6-8-7). So it is known 
that differentiation extends over all effects. As in ordinary 
life - as in the world by saying, ‘All these are the sons of 
Devadatta’, and later while the descent of some of them is 
mentioned from him, it would apply to all of them. The 
statement mentioning the immortality of Akasa is meant only 
to point out that it continues to exist for a long time like Gods. 


एतेन मातरिश्वा व्याख्यातः (2-3-8) 
अनेनैव न्यायेन मातरिश्वनो ऽप्युत्पत्तिरुक्ता । नायं 
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न्यायातिदेशः, अधिकाशङ्काभावात्‌ । ˆ तेजो5तस्तथा are” इति 
वायोस्तेजस उत्पत्तिं वक्तुं पृथगुपादानम्‌ ॥8॥ 


Hereby the origination of Vayu or Air is also 
explained. (2-3-8) 

By the same argumentation the origination of Air also 
is explained. This is not an extension of the argumentation 
as there is the absence of an additional doubt. Bur it is meant 
for declaring the origination of Tejas from Vayu as expounded 
in the sutra, “Tejas is originated from Vayu, for the scripture 
declares thus’ (V.S.2-3-10). So this sutra is composed 
separately. 


असंभवस्तु सतोऽनुपपत्तेः (2-3-9) 


तुशब्दोऽवधारणार्थः । सतः परमकारणस्य परस्यैव ब्रह्मणः 
असंभवः - उत्पत्त्यसंभवः | तद्व्यतिरिक्तस्य कृत्स्नस्यैव, 
एकविज्ञानेन सर्वविज्ञानप्रतिज्ञाद्यनुपपत्तेः संभव इत्याभिप्रायः 
॥9॥ 

But there is no origination for ‘sat? or Brahman, 
on account of incompatibility. (2-3-9) 


The term *but has an affirmative sense. For ‘sat’, which is the 
primeval cause, the Supreme Brahman, there is the 
impossibility of origination. The origination of all entities 
different from it was declared from it alone on account of 
the incompatibility otherwise of the proposition of the 
knowledge of all from the knowledge of the onc. 


तेजोधिकरणम्‌ 
तेजोऽतस्तथा ह्याह (2-3-10) 
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““आकाशाद्वायु:  इत्यादिव्यवहितकार्याणि किं 
स्वानन्तरादाकाशादे: केवलादुत्पद्यन्ते, उत तत्तच्छरीरात्‌ परस्माद्‌ 
ब्रह्मणः इति संशय: । स्वानन्तरादेवेति पूर्व: पक्षः - 
““आकाशाद्वायु: । वायोरग्निः”' । इति तस्मात्‌ केवलादेवोत्पत्ति 
श्रवणात्‌ | ` एतस्माज्जायते प्राण:'' इति परस्माद्‌ ब्रह्मणः 
सर्वस्योत्पत्तिवादः परम्परयाप्युपपद्यते । राद्धान्तस्तु - “तत्तेज 
ऐक्षत बहु cary’, “ता आपणऐक्षन्त'' इति बहुभवनसङ्कल्प 
पूर्वकसृष्ट्युपदेशात्‌ | केवलस्य त्वीदृशसङ्कल्पानुपपत्तेः, 
“ “यस्तेजसि तिष्ठन्‌ यस्य तेजश्शरीरम्‌ - यस्याकाशश्शरीरम्‌'' इति 
सर्वेषां परब्रह्मशरीरत्वश्रवणाच्च तत्तच्छब्दवाच्यात्‌ परस्माद्‌ ब्रह्मण 
एव साक्षात्तेजःप्रभृतीनामपि सृष्टिः । 


सूत्रार्थस्तु - तेजोतस्तथा ह्याह - अतः - वायोरेव 
केवलादुत्पद्यते तेजः; तथा ह्याह श्रुतिः, - 'वायौरग्निः' इति 
1101 


Tejas is produced from Vayu, for thus the 
scripture declares. (2-3-10) 


The doubt raised here is this — whether the remote 
effects, as mentioned in the text ‘Air is produced from Ether 
(Tai. Up.2-1), are produced merely from the immediately 
antecedent causes or from Supreme Brahman having those 
entities as Its body. The prima facie view is that they are 
produced from their immediately antecedent causes, because 
as the scriptural text, ‘Vayu is produced from Ether; Fire is 
produced from Vayu’ (Tai.Up.2-1) declares that they are 
produced from those immediately antecedent causes. The text, 
‘from him is born Prana or Vital air’ (Mun.Up.2-1-3) that 
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declares the origination of all substances from Brahman 
becomes compatible as treating Brahman as the mediate 
cause. : 


But the conclusion is as follows — the creation of even 
Tejas and other substances is directly from Supreme Brahman 
alone who is called by those names as the scriptural texts 
declare that all substances are the bodies of Brahman as 
evidenced in the texts, ‘He who abides in Tejas, for whom 
Tejas is the body (Br.Up.3-7-5), ‘For whom Akasa is the body’ 
(Br.Up.3-7-7) and also on account of the fact of declaration 
of creation through ‘Samkalpa’ or deliberation as seen in the 
texts, ‘That Tejas reflected, may I become many’ (Ch.Up.6- 
2-3), ‘Those waters deliberated’ (Ch.Up.6-2-4) and also as 
such reflection cannot happen to such substances alone. 


The meaning of the sutra is - Tejas is born of mere Vayu 
or Air as the scriptural text “Tejas from Vayu’ (Tai.Up.2-1) 
denotes thus. 


आपः (2-3-11) 


“अतस्तथा ह्याह’ इत्यनुवर्तते, अतः तेजसः केवलात्‌ आपः 


उत्पद्यन्ते, "amma: ““तदपोऽसृजत' इति ह्याह ॥11॥ 


Water is born of Fire or Tejas as the scriptural 
text says so. (2-3-11) 


The term ‘atab’ or from Tejas and ‘Tatha hi aha’ or the 
text declares - are understood here also. The meaning is 
‘Waters are produced by mere Tejas alone’. The text declares, 
‘Waters from Fire’ (Tai.Up.2-1), ‘That created water’ 
(Ch.Up.6-2-3). 
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प्रथिवी (2-3-12) 


एवं प्रथिव्यपि अद्भ्य उत्पद्यते, “अद्भ्यः पृथिवी'', “ता 
अन्नमसृजन्त’ इति ह्याह 111211 


अन्नशब्देन कथं पृथिव्यभिधीयत इत्यवगम्यते; तत्राह - 
` Earth is produced from Water. (2-3-12) 


Likewise Earth is originated from Water. The scriptural 
texts, ‘Earth from Waters’ (Tai.Up.2-1), "Those Waters created 
Food’ (Ch.Up.6-2-3) declare thus. 


How is it understood that Earth is denoted by the term 
food ? To this question the sutrakara gives the answer as 
follows — 


अधिकाररूपशब्दान्तरेभ्य: (2-3-13) 


अन्नशब्देन पृथिव्युच्यते, महाभूतसृष्ट्यधिकारात्‌ । पश्चादपि 
महाभूतरूपसङ्कीर्तने, ˆ यत्कृष्णम्‌, तदन्नस्य’? इति रूपकीर्तनात्‌। 
समानप्रकरणे, “अद्भ्यः पृथिवी” इति पृथिवीशब्दश्रवणाच्च 
॥13॥ 


The term ‘Anna’ or Food denotes Prithvi or Earth 
on account of the context, colour and other terms in 
similar contexts. (2-3-13) 


By the term ‘Anna’ or Food, Earth is denoted as it is in 
the context of the creation of the great elements. Even in the 
complementary passage that follows this, while describing 
the colour of the great elements it is mentioned as, "That 
colour which is black is the colour of Anna’ (Ch.Up.6-4-1). 
Thus there is the denotation of colour. In a similar context 01 
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creation the term ‘Prithvi’ is denoted in the passage, ‘Earth 
from Waters’ (Tai.Up.2-1). Therefore Earth is denoted by 
the term Anna’ or Food. 


तदभिध्यानादेव तु तलिङ्गात्‌ सः (2-3-14) 


तुशब्दः पक्षव्यावृत्त्यर्थः | न तेजःप्रभृतयः केवलाः 
स्वानन्तराणां कारणानि; अपि तु तत्तच्छरीरः सः परमात्मैव तेषां 
कारणम्‌ | कुतः | परमात्मसृष्टिलिङ्गात्‌ तथाविधाभिध्यानात्‌ । 
यथैव हि, “ तदैक्षत ag स्यां प्रजायेयेति तत्तेजोऽसृजत’? इति, 
तथैव, ` तत्तेज ऐक्षत बहु स्यां प्रजायेय'' इति 
बहुभवनसङ्कल्परूपाभिध्यानं परमात्मन एव हि संभवति 1141 


But He alone is the creator because of the 
inferential mark of the form of the reflection or 
‘samkalpa’ of becoming manifold. (2-3-14) 


The term ‘bur is meant for setting aside the prima facie 
view. Tejas and others by themselves are not the direct causes 
of the succeeding substances. But, on the other hand, 
Paramatman alone embodied in those substances is their 
cause. Why ? On account of the inferential mark of the form 
of reflecting to become manifold, which can belong to the 
creation by Paramatman, as pointed out in the text, ‘That 
deliberated, may I become manifold. That created Tejas’ 
(Ch.Up.6-2-2). Similarly, the deliberation for becoming 
manifold is seen in respect of Tejas also, as seen in the text, 
‘That Tejas willed, may I become many and be born 
(Ch.Up.6-3-2). This kind of willing or reflection happens only 
for Paramatman. 
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विपर्ययेण तु क्रमोऽत उपपद्यते च (2-3-15) 


“आकाशाद्वायुः urat इति पारम्पर्य क्र मात्‌ 
विपर्ययेण, एतस्माज्जायते प्राणो मनस्सर्वेन्द्रियाणि च । खं 
वायुर्ज्योतिरापः पृथिवी'› इति सर्वेषां ब्रह्मानन्तर्यरूपो यः क्रमः, 
स चा त एव तत्तच्छरीराद्‌ ब्रह्मणः सृष्टेरुपपद्यते ॥15॥ 


And the order of creation in a contrary manner 
is appropriate only if the origination of all effects is 
from Brahman alone embodied in them. (2-3-15) 


The order of the direct origination of all effects from 
Brahman as witnessed in the passage, ‘From Him is produced 
the vital air, mind, all sense organs, ether, air, fire, water and 
earth’ (Mun.Up.2-1-3), which is contrary to the order of 
successive creation as found in the text, ‘From Ether, Vayu is 
originated, From Vayu, Fire is originated’ (Tai.Up.2-1) - 
becomes compatible as even this order of creation is from 
Paramatman alone. The creation by Brahman having those 
substances as His body becomes compatible and 
reasonable. 


अन्तरा विज्ञानमनसी क्रमेण तह्लिड्रादिति 
चेन्नाविशेषात्‌ । (2-3-16) 


विज्ञानसाधनत्वादिन्द्रियाणि प्राणश्च विज्ञानमित्युच्यन्ते | 
“ “एतस्माज्जायते प्राणः'' इत्येतद्घाक्यम्‌ आकाशततन्मात्र 
पञ्चकयोरन्तराले विज्ञानमनसी क्रमेण उत्पद्येते इत्येतत्परम्‌ | 
विज्ञानमनसी इति प्राणस्यापि प्रदर्शनार्थम्‌। ` “पृथिव्यप्सु 
wera” इत्यारभ्य, ““वायुराकाशे लीयते आकाशमिन्द्रियेषु 
इन्द्रियाणि तन्मात्रेषु तन्मात्राणि भूतादौ लीयन्ते’? इति 
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प्रलयक्रमप्रत्यभिज्ञानात्‌ तलिङ्गात्‌। अतो न श्रुत्यन्तरविरुद्धत्वात्‌ 
साक्षाद्‌ ब्रह्मणस्सर्वेषां सृष्टिपरमिदं वाक्यम्‌; अपितु श्रुत्यन्तरसिद्ध 
पारम्पर्यक्र मपरमिति चेत्‌ - परिहरति - नाविशेषात्‌ - 
भूततन्मात्रान्तराले विज्ञानमनसोरुत्पत्तावपि तत्तच्छरीरक 
ब्रह्माभिधायित्वाद्‌ भूतेन्द्रियमनः प्राणशब्दानां सर्वेषां 
साक्षादुत्पत्त्यविशेषात्‌ तत्परमेवेदं वाक्यम्‌ ।।16॥ 


लोके तत्तद्दस्तुबाचितया सिद्धस्य शब्दजातस्य ब्रह्मणि 
वृत्तिरमुख्येत्याशङ्क्याह - 

If it is held that the indriyas and the mind 
mentioned in between Prana and Akasa are in the 
right order of creation because of inferential marks 
in this regard, we say it is not so, because there is no 


difference in respect of all substances that are 
originated directly from Brahman. (2-3-16) 


By the term Vijnana in the sutra, the sense organs and 
Prana are signified as they are means of knowledge. The 
statement ‘From Him are produced the principal vital airs’ 
(Mun.Up.2-1-3), points out that in between Akasa and the 
five Tanmatras, Vijnana and Manas are produced in order. 
The statement ‘Vijnana and Manas’ indicates even Prana, 
because there is the inferential mark of recognition of the 
order of dissolution, as seen in the text beginning with ‘The 
Earth merges in Water’ (Subala.2) and further, Air merges 
in Ether, Ether merges in the Senses, Senses merge in 
Tanmatras and the Tanmatras merge in the Elements’ 
(Subala.2). Therefore, this statement is not in favour of all 
these substances being produced from Brahman directly as 
it is contrary to other scriptural statements. But, it is in favour 
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of the order of successive origination as established in a 
different text. If it is argued thus, the sutrakara terminates 
that objection as follows. ‘Not so, on account of non-difference 
in respect of the creation of all substances from Brahman’. 
Even in the case of the origination of the senses and the mind 
in between the Elements and the Tanmatras, as all the terms 
such as the Elements, the Indriyas, Mind and Prana are 
signifying Brahman alone that has those respective substances 
as its body and as there is no distinction in being produced 
directly from Brahman, this statement is only for affirming 
the creation of all entities directly from Brahman. 


The hosts of words are established as denoting the 
several respective objects by etymology and so to say that 
these denote Brahman will not be in the primary sense. If it 
is objected thus, the sutrakara gives the reply in the next sutra. 


चराचरव्यपाश्रयस्तु स्यात्‌ तद्व्यपदेशोऽभाक्त 
तदभावभावित्वात्‌ (2-3-17) 


तुशब्दः शङ्कानिवृत्त्यर्थः | स्थावरजङ्गमवस्तुव्यपाश्रयः 
तद्व्यपदेशः तद्वाचिशब्दो ब्रह्मणि अभाक्तः मुख्य एव, कुतः ? 
तद्भावभावित्वात्‌ - तेजःप्रभृतिषु आत्मतया ब्रह्मभावभावित्वेन 
सर्वस्य वस्तुनस्तच्छरीरतया तत्प्रकारत्वात्‌ तत्तद्वाचिनां शब्दानां 
तत्रैव पर्यवसानात्‌ । प्रकारवाचिनां शब्दानां प्रकारिपर्यव 
सायित्वेनाभाक्तत्वं गवादिशब्देषु सिद्धम्‌ 111711 


But the words denoting them and related to 
movable and immovable things are of non-secondary 
or primary denotative power, because their denotative 
power rests on the fact of Brahman being within 
them. (2-3-17) 
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The term ‘bur terminates the doubt. The terms which 
are connected with the moving and non-moving entities and 
that are denoting those things possess primary and direct 
denotative power with regard to Brahman and not secondary 
sense. Why ? Because, the denotative power of all words is 
dependent on the being of Brahman. As Brahman is abiding 
as the inner-self in entities like Tejas and others and as all 
entities are the ‘Prakaras’ of Brahman by virtue of their being 
the body of Brahman, the terms signifying them culminate 
in signifying Brahman alone. As words that signify the 
‘Prakaras’ culminate in connoting the ‘Prakarin’ in a primary 
sense as it is established in terms like Cow and others (they 
denote not only the class or ‘jati’ (cow-hood) but also the 
individual having it (cow)). 


आत्माधिकरणम्‌ 
नात्मा श्रुतेर्नित्यत्वाच्च ताभ्यः (2-3-18) 


किमात्मोत्पद्यते, न वेति संशयः । उत्पद्यत इति पूर्वः पक्षः। 
एकविज्ञानेन सर्व विज्ञानप्रतिज्ञादेः, “तोयेन जीवान्‌ व्यससर्ज 
भूम्याम्‌'', “प्रजापतिः प्रजा असृजत”? इत्यादिसृष्टिवचनाच्च | 
नित्यतादिश्रुतिराकाशाद्यमृतत्ववचनवत््‌ नेया । राद्धान्तस्तु - 
नात्मोत्पद्यते, अनुत्पत्तिश्रुतेः, “न जायते प्रियते वा विपश्चित्‌’ 
इति जीवोत्पत्तिर्निषिध्यते । अजो नित्यः”? , ` नित्यो 
नित्यानाम्‌” इत्यादिश्रुतिभ्यो नित्यत्वावगमात्‌ | जीवोत्पत्तिपक्षे 
अकृताभ्यागमकृतविप्रणाशादिप्रसङ्गात्‌, वैषम्यनैर्घृण्यप्रसङ्गाच्च | 
जीवस्य gaai भोक्तृत्वानुगुणज्ञानविकासाभिप्रायम्‌ | 
प्राक्सृष्टेः एकत्वावधारणात्‌ अविभागवचनं नामरूपविभागा 
भावाभिप्रायम्‌ । सूत्रमपि व्याख्यातम्‌ 1181! 


310 Vedanta Deepa 2-3-18 


The individual self has no origination because 
the scriptural statements declare thus, and also on 
account of its eternity which is made out from the 
scriptures. (2-3-18) 


The doubt raised here is whether the individual self 
originates or not. The prima facie view is that it originates 
on account of the proposition of knowing all by knowing one 
(Brahman). And also on account of the statement of its 
creation such as ‘He created the individual souls on earth 
along with Water’ (Tai.Up.), ‘Prajapati created the jivas’. The 
statement of the scripture that it is eternal is to be explained 
in a secondary sense just like the scriptural statement positing 
the ‘amrutatva’ or immortality of Ether. 


But the conclusion arrived at is as follows — The individual 
soul is not originated because of scriptural statements of its 
non-origination. The origination of the individual self is 
negated in the statement, ‘The intelligent self is not born, 
nor does he die’ (Katha.Up.1-2-18). From the scriptural 
statements such as, “The unborn and eternal’ (Katha.Up.1- 
2-18), "The one eternal sentient who bestows the desires of 
many eternal sentients’ (Sve.Up.6-13), the eternity of the 
individual self is also known. The view point of the origination 
of the individual self leads to the eventuality of getting results 
for actions not done and the destruction of the consequences 
of what was done. Statements of the origination of the 
individual self are meant to signify the expansion of knowledge 
in accordance with one’s enjoyership as it would lead otherwise 
to the defect of partiality and cruelty on the part of the creator. 
The statement of non-difference through the assertion of 
Oneness prior to creation is meant for showing the absence 
of the differentiation into names and forms. By this the sutra 
also stands explained. 
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ज्ञाधिकरणम्‌ 
ज्ञो$त एव (2-3-19) 

fe जीवश्चैतन्यमात्रबपुः, उत जडस्वरूप 
एवागन्तुकचैतन्यगुणः, अथ ज्ञातृत्वैकस्वरूप इति संशयः । 
चैतन्यमात्रवपुरिति प्रथमः पक्षः । “विज्ञानं यज्ञं तनुते'', “यो 
विज्ञाने तिष्ठन्‌’, “ज्ञानस्वरूपमत्यन्तनिर्मलम्‌'› इत्यादिश्रुति 
स्मृतिभ्यः । द्वितीयस्तु - सुषुप्िमूर्च्छादिषु सतोऽप्यात्मन 
श्चैतन्यानुपलब्धेः, जाग्रतोऽपीन्द्रियब्यापरान्वय व्यतिरेकानु 
विधायित्वाच्चैतन्यस्य, “न प्रेत्य संज्ञास्ति’? इति मुक्तस्य 
चैतन्यप्रतिषेधाच्च पाषाणकल्प एवागन्तुकचैतन्यगुणः । सर्वत्र 
कार्योपलब्धेस्सर्वत्र सन्निधानात्‌ शरीरगमनेनैव कार्यसंभवे 
गतिकल्पनायोगात्‌ सर्वगतश्चेति । राद्धान्तस्तु .- “अथ यो वेदेदं 
जिघ्राणीति स आत्मा”! “मनसैतान्‌ कामान्‌ पश्यन्‌ र्ते” “न 
पश्यो मृत्युं पश्यति’? , “सर्व ह पश्यः पश्यति'', ` द्रष्टाश्रोता 
घ्राता रसयिता” इत्यादिश्रुतिभ्यो बद्धमुक्तोभयावस्थो ज्ञातेवात्मा। 
ज्ञानमात्रव्यपदेशस्तु ज्ञानस्य प्रधानगुणत्वात्‌, स्वरूपानु 
बन्धित्वेन स्वरूपनिरूपकगुणत्वात्‌ आत्मस्वरूपस्य ज्ञानवत्स्व 
प्रकाशत्वाद्वोपपद्यते । सुषुप्तिमूर्छादौ सदेव ज्ञानं कर्मणा 
संकुचितमनभिव्यक्तमपि जागरादौ विकसितमभिव्यज्यत इति न 
विरोधः । “न प्रेत्य संज्ञाऽस्ति’? इति सांसारिक देहाद्य 
स्मरणविषयम्‌; ˆ नोपजनं स्मरन्निदं शरीरम्‌' ' इत्याद्विनैकार्थ्यात्‌। 
सर्वगतत्वं तु अणुत्वगत्यादिश्रुतिविरुद्धम्‌ । सूत्रार्थस्तु ज्ञोऽत एव। 
अतः श्रुतेः ज्ञातैव ॥19॥ 
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The individual self is a knower, for it is known 
such from the scriptures. (2-3-19) 


The doubt raised here is, whether the individual self is 
of the nature of mere consciousness, or whether he is 
essentially ‘Jada’ or non-intelligent having consciousness as 
an adventitious quality or whether he is essentially a knowing 
subject. The first alternative is that he is of the nature of 
mere consciousness as denoted in the passages of sruti and 
smriti such as, ‘Vijnana performs the sacrifice’ (Tai.Up.2-5- 
1), ‘He who abides in Vijnana' (Br. Up.3-7-22), ‘He is of the 
essential nature of consciousness entirely pure in reality’ 
(Vishnu Purana. 1-2-6). The second alternative or prima facie 
view is that the individual self is essentially non-intelligent, 
comparable to a stone, having consciousness as an adventitious 
quality, on account of the fact, 1) that consciousness is not 
obtained in spite of the presence of the Atman in the states 
of deep sleep, swoon and others, 2) and as consciousness is 
obtained even in the waking state only as related to that 
functioning or otherwise of the sense organs and also 3) as 
consciousness is denied in respect of the liberated as known 
from the passage, ‘When he has departed, there is no 
consciousness’ (Br.Up.2-4-12). The individual self is all 
pervading as there is the perception of effects everywhere 
and as the individual self is everywhere the effects are 
produced through the movements of the body itself and there 
is no need for assuming the movement of the self. 


The conclusion arrived at is as follows — The Atman in both 
states of bondage and liberation is necessarily a knower as declared 
in the scriptural passages such as, ‘He who knows, let me smell 
this, he is the Atman’ (Ch. Up.8-12-4), ‘Seeing these pleasures by 
the mind, he rejoices’ (Ch.Up.8-12-5), ‘A realiser of Brahman 
does not see death. The realiser sees everything’ (Ch.Up.7-26-2), 
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‘He is the seer, hearer, smeller, the taster’ (Pr.Up.4-9). The 
denotation that the Atman is mere consciousness is on account of 
his having consciousness as his prime attribute and also as 
consciousness is an attribute determining his essential nature 
being closely related to his nature. 


This is quite reasonable as the essential nature of the 
Atman is self-luminous just like consciousness. In the states 
of deep sleep and swoon also there is no contradiction in 
consciousness being not manifested due to the impact of 
Karma as it expands and manifests in the waking state. The 
text, ‘There is no consciousness when he has departed’ 
(Br.Up.2-4-12) relates to the non-remembrance of the body 
and others he had during the state of migration, because this 
is having the same meaning as the text, ‘his previous body 
lying amidst the relatives’ (Ch.Up.8-12-3). The all- 
pervasiveness of the individual self is opposed to the srutis 
that describe that it is atomic in size and that it moves out of 
the body and enters into it. The meaning of the sutra is - 
The individual self is a knower on account of the statement 
of the sruti. 


उत्क्रान्तिगत्यगतीनाम्‌ (2-3-20) 


श्रुतेरिति वर्तते । ` तेन प्रद्योतेनैष आत्मा निष्क्रामति”, “ये 
वे के चास्मालोकात्‌ प्रयन्ति चन्द्रमसमेव ते सर्वे गच्छन्ति”, 
““तस्माळोकात्‌ पुनरेत्यस्मै लोकाय कर्मणे’? 
इत्याद्युत्क्रान्तिगत्यागत्तीनां श्रवणादणुर्जीवः 112011 

The jivatman is not ‘vibhu’ or all-pervasive as 
the sruti ordains passing out of the body, moving to 


other worlds and returning here from there - to the 
jiva. (2-3-20) 
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Going out of the body and others are described in the 
scriptures as witnessed in the texts, ‘By that light this 
individual self departs’ (Br.Up.4-4-2), ‘All those who pass 
away out of this world go to the moon’ (Kau.Up.1-2), ‘From 
that world he comes again into this world for performing 
action’ (Br.Up.4-4-7). As passing out of the body, moving to 
other worlds and returning to this world from there are 
declared by the scriptural texts the Jivatman is atomic in size. 


स्वात्मना चोत्तरयोः (2-3-21) 


चशब्दो ऽवधारणार्थः । यद्यप्युत्क्रान्तौ स्थितस्य 
शरीरविश्लेषेण कथंचित्संपाद्यत्वमस्ति ; उत्तरयो: - 
गमनागमनयोस्तु स्वात्मनैव सम्पाद्यत्वमवश्याभ्युपेयम्‌ ॥21॥ 


On account of the latter two namely going to 
other worlds and coming here from there are effected 
by the self himself, the individual self is atomic in 
size. (2-3-21) 


The word ‘and’ has affirming sense. The ‘passing out’ 
might somehow be explained as staying without movement, 
separating himself from the body. But the latter two namely 
moving to other worlds and returning from there are to be 
necessarily admitted as being effected by the self alone. 


नाणुरतच्छुतेरिति चेन्नेतराधिकारात्‌ (2-3-22) 


“aisa विज्ञानमय:'' इति जीवं प्रस्तुत्य, “a वा एष 
महानज आत्मा” इति महत्वश्रुते: नाणुर्जीव इति चेन्न - 
इतराधिकारात्‌ - जीवेतरपरमात्माधिकारात्‌ | “यस्यानुवित्तः 
प्रतिबुद्ध आत्मा” इति हि मध्ये परमात्मा प्रस्तुतः ॥22॥ 
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If it is said that the individual self is not atomic 
on account of scriptural statement declaring him other 
than atomic, we say it is not so, because the context 
of that sruti is related to the other namely 
Paramatman. (2-3-22) 


The passage in Brihadaranyaka Upanishat introduces the 
topic of the individual self as, ‘He who is characterized by 
consciousness’ (Br. Up.4-3-7) and declares further that he is 
great as, "This unborn one, this great self’ (Br.Up.4-4-22). 
And so the Jiva is not atomic. If it is argued thus we say it is 
not so, because that context is not of the Jiva but of the other, 
the Paramatman. The topic of Paramatman was introduced 
in the middle as, ‘He who has realized and intimately known 
the self? (Br.Up.4-4-13). 


स्वशब्दोन्मानाभ्याश्य (2-3-23) 


“ऐषो5णुरात्मा चेतसा वेदितव्यः यस्मिन्‌ प्राणः पञ्चधा 
संविवेश” इति साक्षादणुशब्दादणुरेवायम्‌ | उन्मानाच्चाणुरेव |: 
उन्मानम्‌ उद्दृत्य: मानम्‌ | “आराग्रमात्रो ह्ृवरोऽपि दुष्ट: 
इत्याराग्रमुद्धत्य तन्मानत्वं हि जीवस्य श्रूयते ॥23॥ 


आत्मनो ऽणुपरिमाणस्य सकलदेहव्यापिसुरवाद्यनुभवः 
कथमित्यत्र मतान्तरेण परिहारमाह - 


The individual self is of the size of an atom on 
account of the very word ‘anu’ being used to signify 
him and also on account of giving an illustration of a 
thing similar to an atom to describe its size. (2-3-23) 


The text, ‘This self, the Jivatman in whom the vital force 
is in five forms is to be known as atomic, by the mind? 
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(Mun.Up.3-1-9), directly applies the word ‘anw’ and so the 
Jivatman is atomic only in size. Also on account of the 
comparative instances he is atomic alone. ‘unmanam’ means 
Measurement by comparative instances. “The Jivatman is seen 
of the proportion of the point of a goad’ (Sve.Up.5-8) says 
the text about the size of the Jivatman by selecting the point 
of the goad and stating that it is of that proportion. 


An objection may be raised thus - If the Jivatman is of 
the size of an atom how can he experience happiness and 
others that extend over the whole body ? This is answered 
according to the opinion of others in the next two sutras — 


अविरोधश्चन्दनवत्‌ (2-3-24) 


यथा हरिचन्दनबिन्दु: देहैक देशवर्त्यपि सकलदेह 
वर्तिनमाह्णादं जनयति, तद्ददविरोधः ॥24॥ 


There is no contradiction as in the case of sandal- 
ointment. (2-3-24) 


Just as a drop of sandal-ointment, although exists on a 
particular part of the body, causes delight all over the body, 
in the same way the Atman also experiences sensations all 
over the body. 


अवस्थितिवैशेष्यादिति चेन्नाभ्युगमात्‌ हृदि हि 
(2-3-25) 
चन्दनबिन्दो दें हैक देशविशे षस्थित्यपे क्षस्त था भाव : ; 
आत्मनस्तु न तथेति चेन्न - आत्मनोऽपि तथाभावाभ्युपगमात्‌; 


हृदि ह्ययमात्मा स्थितः इति श्रूयते, “योऽयं विज्ञानमयः प्राणेषु 
हद्यन्तर्ज्योतिः'' इत्यादौ i251 
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If it is said that the drop of sandal paste causes 
happiness all over the body as it is in a particular 
place on the body but the Atman is not so in a 
particular place, we say it is not so because the sruti 
says that he is in the heart. (2-3-25) 


If it is argued that the drop of sandal paste causes such 
experience depending upon its contact with a definite part of 
the body, but for the Arman it is not so, we say it is not so. 
Even for the Atman, abiding in a definite part of the body is 
admitted. It is known from the sruti, ‘It is this individual self 
who is in the midst of the indriyas, who is the light within the 
heart and who is characterized by consciousness’ (Br.Up.4- 
3-7) that this Atman abides in the heart. 


गुणाद्वाऽऽलोकवत्‌ (2-3-26) 
स्वमतेनाह - 


वाशब्दो मतान्तरव्यावृत्त्यर्थः । आत्मा स्वगुणेन ज्ञानेन 
सकलदेहं व्याप्यावस्थितः; यथा द्युमणिमणिप्रभृती 
नामेकदेशवर्तिनामालोक: तद्गुणः अनेकदेशव्यापी 
दृश्यते।।26॥ 


"fari ug तनुते' इत्यादौ ज्ञानमेव आत्मेति व्यपदिश्यते 
इति चेत्‌ - तत्राह - 

The individual self pervades his whole body through 
his attribute of consciousness, just like Hight. (2-3-26) 


Now, the sutrakara declares his view. The term ‘va’ in 
the sutra sets aside other views. The Atman abides in the 
body pervading his whole body by means of his attribute of 
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consciousness. This is just like the light that happens to be 
the attribute of things that abide in one place such as gems, 
the Sun and others - that extends to many places; In the 
same way the Atman pervades his whole body through his 
attributive consciousness. 


If it is said that the scripture speaks of the Atman as 
mere consciousness as seen in the text, ‘Knowledge performs 
the sacrifice’ (Tai. Up.2-5-1) the reply is given in the next sutra- 


व्यतिरेको गन्धवत्‌ तथा च दर्शयति (2-3-27) 


जानामि इत्यात्मगुणत्वेन प्रतीतेः व्यतिरेकोऽभ्युपगमनीयः; 

यथा 'गन्धवती पृथिवी’ इत्युपलब्धौ गन्धस्तदूगुण 

स्तदूव्यतिरिक्तः। दर्शयति च श्रुतिः ` जानात्येवायं qus: ' इति 
27 


Just like smell that is distinct from Prithivi there 
is distinction between the 'svarupa jnana? or 
substantive consciousness and *dharmabhuta jnana' 
or attributive consciousness. The scripture also 
declares thus. (2-3-27) 


As in the judgement T know’, it is known as the quality 
of the knowing Atman, the distinction between the conscious 
Atman and its quality is to be admitted. This is just as in the 
statement, ‘Earth is having smell’ the quality of smell is 
distinct from Earth. The scripture also shows this relation as 
in the statement, “This person verily knows’. 


पृथगुपदेशात्‌ (2-3-28) 


न केवलं जानामीति पृथगुपलब्धिमात्रम्‌; आत्मनः 
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पृथक्त्वेनोपदिश्यते च ज्ञानम्‌, ` न हि विज्ञातुर्विज्ञातेर्विपरिलोपो 
विद्यते'' इति ॥28॥ 


On account of the instruction that knowledge is 
distinct from the knower, there is distinction between 
the two. (2-3-28) 

Not only is it ordained differently from the knower as 
in the judgement, ‘I know’, but knowledge is also taught as 
distinct from the knowing Atman in the text, "The capacity 
of the knower to know is not lost’ (Br.Up.4-3-30). 


विज्ञानमात्मेति व्यपदेश; कथमुपपद्यत इत्यत्राह - 


If it is asked, how then, does the declaration that Atman 
is mere consciousness’ become compatible, the reply is given 
in the next sutra — 


तद्गुणसारत्वात्तु तद्व्यपदेशः प्राज्ञवत्‌ (2-3-29) 


ज्ञानगुणसारत्वादात्मनो ज्ञानमिति व्यपदेशः; यथा 
‘ ‘we’ , : ‘ “ब्रह्मणा विपश्चिता’ € “यस्सर्वज्ञस्सर्ववित्‌' , इति 
सर्वज्ञ एव ज्ञानगुणसारत्वात्‌, “सत्यं ज्ञानम्‌ ' इति व्यपदिश्यते 
112911 


But the Atman is designated as ‘Vijnanam’ 
because he has *Vijnanam' as his essential quality, as 
in the case of Paramatman who is designated by the 
term (ananda) jnanam. (2-3-29) 


Because that quality of knowledge is the essential quality 
of the Atman, he is designated as Jnanam. This is just like 
the designation of ‘Satyam Jnanam’, that is made in respect 
of the ‘Praajna’ or Paramatman, the omniscient — on account 
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of the quality of knowledge being his essential quality, as 
evidenced from the texts such as “Together with the all- 
knowing Brahman’ (Tai.Up.2-1), ‘He who is all-knowing and 
who is aware of all aspects’ (Mun.Up.1-1-9). 


यावदात्मभावित्वाच्च न दोषस्तद्दर्शनात्‌ (2-3-30) 


ज्ञानस्य यावदात्मस्वरूपभावित्वाञ्च तेन तद्व्यपदेशो न 
दोषः, खण्डादिषु तथा दर्शनात्‌ ; खण्डादिषु हि 
यावत्स्वरूपभाविधर्मत्वेन गोत्वस्य गौरिति व्यपदेशो दृश्यते; 
चकारादात्मनः स्वप्रकाशत्वेन ज्ञानमिति व्यपदेशो न दोष 


इत्युच्यते 113011 


सुषुप्त्यादिषु ज्ञानस्यानुपलब्धेर्न यावदात्म भावित्व 
मित्याशङ्क्याह - 


There is no objection since the quality of 
knowledge exists as the quality of the Atman as long 
as the Atman exists. This is being observed in the 
world. (2-3-30) 


As knowledge is the attribute of the Atman and as it 
exists as such so long as the essential nature of the Atman 
exists, there is no objection in designating the Atman by that 
attribute. It is seen like that in respect of cows that are broken- 
horn ones and others. As the generic quality of cowness forms 
an attribute of the essential nature of cows where-ever they 
are met such as cows with broken horns and others, they are 
designated as cows. By the term ‘and’ it is pointed out that 
there is no objection in designating the Atman as ‘knowledge’, 
as the Atman is self-luminous. 
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If it is objected that knowledge cannot be an attribute of 
the atman as long as it exists, as knowledge is not obtained 
in the states of deep sleep and others, the reply is given in the 
next sutra. 


पुंस्त्वादिवत्वस्य सतोऽभिव्यक्तियोगात्‌ (2-3-31) 


तुशब्दः शङ्कानिवृत्त्यर्थः, सुषुप्त्यादिष्वपि सतो 
ज्ञानस्यानभिव्यक्तस्य जागर्यादिष्वभिव्यक्ति सं भवात्‌ 
यावदात्मभाव्येव ज्ञानम्‌; पुस्त्वादिवत्‌ - पुंस्त्वमिति 
पुरुषासाधारण धातुरुच्यते; यथा सम्तधातुमयत्वेन शरीरस्य 
पुंस्त्वस्य बाल्येऽपि सतोऽनभिव्यक्तस्य सप्तमधातोः 
युवत्वेऽभिव्यक्तिः 1310 


एवमात्मनो ज्ञातृत्वमणुत्वं चोक्त्वा पक्षान्तरे दोषमाह - 


Since there may be manifestation of this 
knowledge which exists even in the states of deep 
sleep and others, as in the case of virile power and so 
on, knowledge is an attribute of his essential nature. 
(2-3-31) 


The word ‘but sets aside the objection. Knowledge is 
an essential attribute of the atman so long as he exists because 
it is possible for knowledge to manifest itself in waking states 
and others though it exists un-manifested in the states of 
deep sleep and others. This is just like the power of virility 
and others. The virile element is a unique elementary 
substance in a male. Though this power of virility exists un- 
manifested even in boy-hood, in the body made up of seven 
elementary substances, it manifests in his youth. 
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Having expounded thus the knowership and atomic 
nature of the atman the sutrakara points out the defect in the 
opposite views — 


नित्योपलब्ध्यनुपलब्धिप्रसङ्गोऽन्यतरनियमो वाऽन्यथा 
(2-3-32) 


अन्यथा - ज्ञानात्मवादे सर्वगतात्मवादे च उपलब्ध्यनुपलब्धी 
नित्यवत्‌ प्रसज्येयाताम्‌; उपलब्धयनुपलब्ध्योरन्यतरनियमो वा i 
ज्ञानात्मपक्षे तावत्‌ ज्ञानस्य प्रकाशस्वभावत्वात्‌ 
प्रकाशपर्यायो पलब्धे: नित्यवत्प्रसक्रि रनिवार्या । ज्ञाने 
विद्यामानेसति हेत्वन्तरे णानुपलब्धिजननायो गात्‌ 
ज्ञानमेवानुपलब्धेरपि हेतुरित्यास्थेयम्‌ | ज्ञानस्य सर्वदा 
वर्तमानत्वात्‌ सर्वदोभयप्रसक्तिः | अथ युगपद्विरुद्धकार्यजनना 
योगात्‌ ज्ञानं उपलब्ध्यनुपलब्ध्योः अन्यतर हेतुरास्थीयते | तदा 
अन्यतर नियमः स्यात्‌ । सर्वगतत्वपक्षे यथा ज्ञानात्मवादिनां तथैव 
हेतुजन्यज्ञानवादिनोऽपि सर्वेषामात्मनां सर्वगतत्वे 
सर्वस्यात्ममनस्संयोगादेः हेतोः सर्वेषां साधारणत्वात्‌ उक्तरीत्या 
तथैव प्रसक्तिः | अदृष्टोत्पत्तिहेतोरपि सर्वस्य साधारणत्वाद 
“दृष्टेनापि न व्यवस्था’ 113211 


Otherwise there would result eternal luminosity 
and non-luminosity of the atman. Or else either the 
restriction of one alone of these would result. (2-3- 
32) 


Otherwise on the view that the atman is mere 
consciousness and also on the view that the atman is all 
pervasive (vibhu), obtainment of consciousness and non 
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obtainment of consciousness would result together always. 
Or there would be the restriction of obtainment of any one 
of the two. According to the view that atman is mere 
consciousness, as knowledge is of the nature of illumination 
and as it is the same as obtainment of knowledge, the 
functioning of it eternally cannot be avoided. When there is 
consciousness, and as non-obtainment of knowledge is not 
possible due to any other reason, it has to be taken that 
knowledge alone is the cause of non-consciousness. As 
knowledge is there always there will be the consequence of 
both of them happening always. As it is not tenable to produce 
opposite effects at the same time, if knowledge is taken to be 
the cause of one of these namely ‘upalabdhi or ‘anupalabdhi’ 
then there will result the restriction of either one of these. 


According to the view that atman is 'vibhu' and so 
ommipresent, as in the case of those that posit the atman as 
mere consciousness, even in this view that knowledge is 
caused by some cause, as all atmans are everywhere and 
everything is con-joined with the atman and the mind, on 
account of that reason itself, as it is common to all, the result 
will be like that alone as said before. Even due to the 
origination of the ‘adrshta’ or the unseen, as it is common to 
all, there cannot be any regulation even according to ‘adrshta’. 


कर्त्रधिकरणम्‌ 
कर्ता शास्त्रार्थवत्त्वात्‌ (2-3-33) 
आत्मनो ज्ञातृत्ववत्‌ कतृत्वमप्यस्ति, नेति संशयः । 
प्रधानस्यैव कर्तृत्वादात्मनो न कर्तृत्वमस्तीति पूर्वः पक्षः । 
“* अहङ्कारविमूढात्मा कर्ताऽहमिति मन्यते'?, “नान्यं गुणेभ्यः 
कर्तारम्‌'' इत्यादिषु गुणानामेव कर्तृत्ववचनात्‌ । राद्धान्तस्तु - 
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स्वर्गापवर्गसाधनानुष्ठानविधानशास्त्राणामर्थवत्त्वाय कर्तैवात्मा, 
बोध्दुरेव हि शासनम्‌; नाचेतनस्य प्रधानस्य । Uus, 
“उपासीत” इति कर्तरि लकारः | अतः कर्तारमेव बोधयति 
शास्त्रम्‌। सूत्रमपि व्याख्यातम्‌ ॥३३॥ 


The individual self is a doer because scriptures 
are only then meaningful. (2-3-33) 


The doubt raised here is whether the atman has doership 
also as he has knowership or not. The prima facie view is 
that the atman has no doership as primordial matter alone 
has doership. There are statements that affirm doership of 
the ‘gunas’ of matter alone, such as — ‘He who is deluded by 
self-conceit thinks ‘I am the doer” (Gita 3-27), ‘When the 
seer beholds no other agent than the gunas’ (Gita 14-19). 


The conclusion, on the other hand is, as follows : The 
atman is certainly a doer for the scriptures that ordain spiritual 
disciplines for attainment of heaven as well as liberation are 
meaningful. The command is certainly for one who can know 
and never for ‘pradhana’ that is non-conscient. The imperative 
mood of the verb like, ‘one should perform a sacrifice’, ‘onc 
should meditate’ is necessarily addressed to the doer. 
Therefore the scripture instructs only the doer. The sutra 
also stands explained. 


उपादानाद्विहारोपदेशाच्च (2-3-34) 


अपादानात्‌ उपदिश्यमानात्‌, विहारोपदेशाच्च | उपदिश्यते 
उपादानं विहारश्च, एवमेवैष एतान्‌ प्राणान्‌ गृहीत्वा स्वे शरीरे 
यथाक्कामं परिवर्तते’? इति उपादानविहारयोः कर्तृत्वोपदेशाच्य 
कर्ता ॥३4॥ 
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The jivatman is a doer on account of the 
declaration that he takes the indriyas with him and 
moves about. (2-3-35) 


As it is taught that the jivatman takes the indriyas with 
him and moves about. The text, "This jivatman takes his sense 
organs and moves about as he pleases in his body’ (Br.Up.2- 
1-18) ordains that the jivatman is the agent or ‘karta’ of taking 
the indriyas and moving about and so he is a doer. 


व्यपदेशाच्च क्रियायां न चेन्निर्देशविपर्ययः (2-3-35) 


“विज्ञानं यज्ञं तनुते कर्माणि तनुतेऽपि a’ इति यज्ञादिकर्मसु 
आत्मनः कर्तृत्वोपदेशाच्च कर्ता । विज्ञानशब्देन नात्मनो 
व्यपदेशः, अपि त्वन्तःकरणरूपबुद्धेरेवेति चेत्‌ - तथासति 
विज्ञानेनेति करणविभक्तिनिर्देशः स्यात्‌ 1135 I 


On account of the designation of the iva" as the 
doer, the jivatman is a doer. If not so the designation 
would have been in the instrumental case. (2-3-35) 


In the statement, ‘Vijnana performs the sacrifice and it 
performs all karmas’ (Tai. Up.2-5) it is stated that the atman 
is the doer of actions such as sacrifice and others. So also he 
is a doer. If it is held that the term ‘vijnana’ signifies not the 
atman but ‘buddhi’ or intellect of the form of the internal 
organ then it would have been said as ‘Vijnanena’ in the 
instrumental case. But it is not said so. So the atman is the 
doer. 


उपलब्धिवदनियम: (2-3-36) 


प्रधानस्य कर्तृत्वेन आत्मनो भोक्तृत्वमिति पक्षे 
पूर्वो क्तो पलब्ध्यनियमवत्‌ प्रधानस्य सर्वसाधारणत्वात्‌ 
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भोक्तृत्वानियमः | अन्तःकरणभेदेऽपि सर्वेषामात्मनां सर्वगतत्वेन 
साधारण्यमनिवार्यम्‌ ॥36॥ 


There would be the absence of a definite rule in 
the case of ‘Bhoktrtva’ or enjoyership as in the case 
of perception of consciousness. (2-3-36) 


In the view positing enjovership to the atman on account 
of the doership of ‘pradhana’ or primordial matter, there will 
be the absence of a definite rule regarding the enjoyership of 
the atman as ‘pradhana’ is common to all, as pointed out 
earlier in Sutra 32 that there would be no determination with 
regard to knowledge. Even when internal organs are taken 
as different, as all atmans are everywhere on account of their 
all-pervasiveness the fact of experience becoming common 
to all cannot be avoided. 


शक्तिविपर्ययात्‌ (2-3-37) 
बुद्धेः कर्तृत्वे कर्तुरन्यस्य भोक्तृत्वायोगात्‌ भोक्तृत्वशक्तिरपि 
बुद्धेरेवेति आत्मनः भोक्तृत्वशक्तिविपर्ययः - हानिरित्यर्थः 
॥37॥ 


The jivatman is the doer, otherwise the power of 
his enjoyership will be nullified. (2-3-37) 


If ‘buddh? or the internal organ were the doer, as it is 
not possible for any one other than the doer to be the enjoyer, 
the power of enjoyership also would belong to the ‘buddhi’ 
alone. Then it would result in the loss of power of enjoyership 
as related to the atman. ‘Viparyayah’ means loss. 


समाध्यभावाच्च (2-3-38) 
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प्रकृतेः कर्तृत्वे मोक्षसाधनभूतसमाध्यभावश्च स्यात्‌ । 
““प्रकृतेरन्योऽस्मि'' इति समाधाने प्रकृतेः कर्तृत्वायोगात्‌ ॥38॥ 


And on account of the absence of samadhi to 
‘buddhi’, the jivatman alone is the doer. (2-3-38) 

If ‘prakrit? were to be the doer or ‘karta’ then there would 
be the absence of samadhi, that happens to be the means of 


liberation, because it is not possible for ‘prakriti’ to realize 
as, Tam different and distinct from matter’. 


यथा च तक्षोभयथा (2-3-39) 


आत्मनः कर्तृत्वे हि “ भोगवाज्छायां करोति, अन्यदा न 
करोति' इत्युभयप्रकारव्यवस्थोपपद्यते; यथा तक्षा स्वकार्ये 
इच्छया व्यवस्थितः । बुद्धेः कर्तृत्वे अचेतनत्वेन स्वेच्छायां 
अभावाद्‌ व्यवस्था न सिध्यतीत्यभिप्रायः 11391 


And as the carpenter, there will be doership in 
both ways as cessation and non-cessation of doership. 
(2-2-39) 


Though the atman has doership, he acts when he wishes 
to experience and at other times he docs not act. Thus it 
becomes compatible both ways. This is just like a carpenter 
who engages in his work when he desires. If ‘Buddh?’ has 
doership there will be no such regulation as there is absence 
of desire on account of its being a non-sentient principle. This 
is the idea. 


परायत्ताधिकरणम्‌ 
परात्तु तच्छुतेः (2-3-40) 
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कृतप्रयत्नापेक्षस्तु विहितप्रतिषिद्धावैयर्थ्यादिभ्य: 
(2-3-41) 


इदं जीवस्य कर्तृत्वं कि परमात्मायत्तम्‌ ? उत स्वायत्तमिति 
संशयः । स्वायत्तमिति wd: पक्षः, विधिनिषेध 
शास्त्रानर्थक्यापत्तेः। यः स्वबुद्ध्यैव प्रवृत्ति निवृत्तिशक्तः, स एव 
हि नियोज्यो निग्रहानुग्रहास्पदं च भवतीति। राद्धान्तस्तु, अन्तः 


११ & 


प्रविष्टः शास्ता जनानां water’, “य आत्मानमन्तरो यमयति’ 
इत्यादिश्रुतेः परमात्मायत्तमेव कर्तृत्वम्‌; तच्च जीवेन स्वबुद्ध्या 
कृतं प्रयत्नमपेक्ष्य तदनुमतिदानेनेति विधिनिषेधावैयर्थ्यम्‌; अत 
एव निग्रहानुग्रहास्पदं च । सूत्रद्वयमपि व्याख्यातम्‌ 1140-41 


But, that doership of the jivatman is derived from 
the highest self or Paramatman because it is known 
thus from the scriptures. (2-3-40) 


The Supreme Self makes the jivatman act only in 
accordance with the efforts made by the Sjivas’ on 
account of the fact that injunctions and prohibitions 
and others are not to result meaningless. (2-3-41) 


The doubt raised here is whether this doership of the 
jivatman is dependent upon Paramatman or belongs to 
himself independently. The prima facie view is that it is 
independent on account of the fact that scriptural injunctions 
and prohibitions would become meaningless otherwise. 


He alone who is capable of engaging in action or 
refraining from action verily according to his own will, would 
be liable to be commanded. And such a person alone would 
be subjected to punishments or favours. The conclusion on 
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the other hand is as follows - The doership of the jivatman is 
dependent upon Paramatman alone as known from the 
scriptural statements such as, "The ruler of all, the self of all 
has entered within’ (Tai. Aranyaka 3-2-1), ‘He who rules the 
self from within’ (Br.Up.ma.3-7-22). Injunctions and 
prohibitions are not devoid of meaning as the Lord grants 
permission (‘anumati’) in accordance with the efforts made 
by the jiva, by his own will. On account of this reason alone 
ithe jiva becomes liable to get punishments or favour. By this 
the two sutras stand explained. 


अंशाधिकरणम्‌ 


अंशो नानाव्यपदेशादन्यथा चापि 
दाशकितवादित्वमधीयते एके (2-3-42) 


किं जीवः परमात्मनोऽत्यन्तभिन्नः, उत परमात्मैवाज्ञः, अथ 
परमात्मैवोपाधिसम्बद्धः , परमात्मांशो वेति संशयः; अत्यन्तभिन्न 
इति प्रथमः पक्षः, ` पृथगात्मानं प्ररितारश्च near ^, “तयोरन्यः 
पिप्पलं स्वाद्वत्त्यनश्नन्नन्यो अभिचाकशीति” , ` अनीशश्चात्मा 
बध्यते भोक्तृभावात्‌'', ` सर्वस्य वशी सर्वस्येशानः? 
इत्यादिभेदश्रुतेः; जीवपरमात्मनोः कर्मपरतन्त्रता 
तद्विपरीतत्वश्रुतेश्र। अभेदश्रुतयः 'नरपतिरेव सर्वलोकः? 
इतिवदौपर्चारक्यः - इति 1 भेदश्रुतीनामविद्वद्विषयतया वा 
उपाधिसम्बन्ध विषयतया वा अमुख्यवृत्ति संभवादभेद 
श्रुतिमुख्यत्वाय अज्ञः परमात्मा उपधिसम्बद्धो वा जीव इति 
युक्तम्‌’ | राद्धान्तस्तु -नानात्वैकत्व व्यपदेशात्‌ - परमात्मनः 
सत्यसङ्कल्पत्वसर्वज्ञत्वनिरवद्यत्वश्रुतेरज्ञत्वोपाधिसम्बन्धाद्यनु 
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पपत्तेर्जीव शब्दस्य जीवशरीरक परमात्मवाचित्वेन 
"qeu, ` अयमात्मा ब्रह्म”? इति सामानाधिकरण्यस्य 
मुख्यत्वात्‌ शरीरशरीरिणो विंशेषणविशेष्यभूतयो: 
स्वरूपस्वभावभेदेन च भेद्रुतेश्च मुख्यत्वाद्विशिष्टवस्त्वेकदेशतया 
च विशेषणस्य परमात्मांशो जीव: | जीवशरीरत्वश्च परमात्मनः; 
““यस्याऽऽत्मा शरीरम्‌'' इत्यादिषु सिद्धम्‌ । सूत्रार्थस्तु- अंशः - 
परमात्मांशो जीवः, नानाव्यपदेशात्‌ - भेदव्यपदेशात्‌, अन्यथा 
च - अभेदव्यपदेशाच्च । उक्तनीत्या उभयमुख्यत्वायेत्यभिप्रायः; 
दाशकितवादित्वमप्यधीयत एके, - “ब्रह्म दाशाः ब्रह्म दासाः'? 
इत्यादीना दाशकितवादित्वमप्यधीयत एके शाखिनः; 
सर्वजीवव्यापित्वादभेदोपदेशस्य तत्रात्यादरः प्रतीयत इत्यर्थ: 
॥42॥ 

The jivatman is à part or ‘amsha’ of Paramatman 
on account of the declaration of difference and 
otherwise. The followers of some branches of the 


Veda declare the nature of fishermam and slaves 
(gamblers). (2-3-42) 


The doubt raised here is whether the jivatman is 
absolutely different from Brahman or Paramatman alone 
covered by nescience or Paramatman associated with a 
limiting adjunct or a part of Paramatman. 


The first prima facic view is that he is absolutely different 
from Brahman because the scriptural texts such as, ‘Knowing 
that prompter and knowing himself as different from him’ 
(Sve.Up.1-6), ‘Of the two one tastes the pippala fruit and the 
other is witnessing without eating’ (Sve.Up.1-9), “The atman 
who is not the master is bound on account of the fact of his 
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desire for enjoyership’ (Sve.Up.1-8), “The great atman is the 
controller of all beings, the ruler of all’ (Br.Up.4-4-22) ordain 
difference between the jivatman who is dominated by karma 
and Paramatman who is of the opposite nature of the form 
of the dispenser of the fruits of karma. The unity texts are 
having only secondary sense as in statements such as, “The 
king is verily all worlds’. 


The second and third prima facie views state that texts 
declaring difference are to be taken as having a secondary 
sense as they are pertaining to the area of ignorance or to 
that limited by a limiting adjunct. Therefore, for assigning 
primacy to unity texts they say it is reasonable to hold that 
the ‘jiva’ is Paramatman alone covered by nescience or limited 
by a limiting adjunct. 


The conclusion, on the other hand is as follows — As 
both difference and one-ness have been declared, as it is 
incompatible to state the relationship of nescience or a limiting 
adjunct to Brahman that has been declared by the scriptures 
as having true will, omniscience, blemishlessness, and as the 
term ‘jiva’ signifies Paramatman having the ‘jiva’ as his body, 
and as the concomitant co-ordination of the form of ‘That 
thou art (Ch.Up.6-9-4), ‘This atman is Brahman’ ( ) are 
having primary meaning, and there is difference in 'swarupa' 
or essential nature and ‘svabhava’ or attributes between the 
two, namely the body and the atman that are the ‘visheshana’ 
or the attribute and the ‘visheshya’ or the substratum, the 
duality texts have primary significance. On account of these 
factors the ‘jiva’ is an ‘amsha’ or part of Paramatman as the 
attribute forms a part of the ‘vishishta vastu’ or composite 
entity. The fact of Paramatman having the ‘jiva’ as his body is 
very well known from statements such as, ‘For whom the 
atman is a body (Br.Up.3-7-26). 
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The meaning of the sutra is as follows - 


'Amshaha' or part - The jiva is a part of Paramatman, 
‘naanaa vyapadeshat - means on account of the declaration 
of difference; *anyatha cha' - means on account of the 
declaration of ‘abheda’ or non-difference. According to the 
principle mentioned above for giving primary signification 
for both kinds of statements. This is the meaning. 

*Daashakitavaaditvam adhecyata eke’ - The followers of 
some branches of the Veda read the nature of fisherman and 
slaves for Brahman as, ‘Brahman is fisherman, Brahman is 
slaves’. As Brahman is pervading all jivatmans the instruction 
of non-difference is considered with great regard, it appears. 


मन्त्रवर्णात्‌ (2-3-43) 


मन्त्रवर्णाच्चांश एव जीवः, “पादोऽस्य विश्वा भूतानि"? इति। 
पादशब्दः अंशवाची 114311 


As the terms of the mantra declare like that, the 
jivatman is an ‘amsha’ or part of Brahman. (2-3-43) 


According to the wording of the mantra, All beings are 
part or quarter of it’ (Tai. Up.3-10) (Ch.Up.3-12-6) the 
Jivatman is a part of Paramatman. The term ‘pada’ significs 
‘amsha’. 


अपि स्मर्यते (2-3-44) 
““ममैवांशो जीवलोके जीवभूतः: सनातन: इति जीवस्य 
परमात्मांशत्वं स्मर्यते च ।।44॥ 


एकद्रव्यैकदेशत्वं ह्यंशत्वम्‌; अतो जीवस्य ब्रह्मैकदेशत्वेन 
जीवदोषा ब्रह्मणो दोषा एवेत्याशङ्क्याह - 
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The jivatman is mentioned as a part of Brahman 
even in the smrithi text. (2-3-44) 


The fact of jiva being the part of Paramatman is 
mentioned in the smrithi as, ‘An eternal part of mine has 
become the jivatman in the world of jiva' (Gita.15-7). 


'Amsha' is a part of some substance. Therefore if jiva is 
a part of Brahman, the imperfections of jivatman are verily 
the defects of Brahman alone. Raising this doubt thus the 
reply is given in the next sutra - 


प्रकाशादिवत्तु नैवं परः (2-3-45) 


तुशब्दः शङ्कानिवृत्त्यर्थः । प्रकाशवतां - 
मणिद्युमणिप्रभृतीनां प्रकाशविशिष्टानां विशेषणभूतः प्रकाशः 
यथा अंशः; तद्ठज्जीबशरीरतया जीवविशिष्टस्य ब्रह्मणोऽशो जीवः। 
विशिष्टवस्त्वेकदेशतया विशेषणस्य विशेषणं विशिष्टस्यांशः । 
आदिशब्दात्‌ द्रव्यविशेषणतैकस्वभावजातिगुणशरीराणि गृह्यन्ते; 
विशेषणविशेष्ययोः tren स्वभावभेदाद्विशेषणभूतो जीवः 
यत्स्वरूपो यस्स्वभावश्च, ta परः - सर्वज्ञस्सत्यसङ्कल्पो 
नित्यनिरवद्यश्चेत्यर्थः 145 t 

The jiva is a part of Paramatman as in the case 


of light and so on. The Paramatman is not of that 
naturc as the jivatman. (2-3-45) 


The word ‘bur’ terminates the objection. As luminosity 
or light of a luminous object like a gem, Sun and others is an 
attribute of that object, is a part or ‘amsha’ of it, in the same 
way the jiva is an ‘amsha’ of Brahman, who in his composite 
form is characterised by the jiva, by virtue of his having the 
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jiva as his body: As the ‘visheshana or distinguishing attribute 
happens to be an ‘amsha’ or part of the ‘vishishta vastu’ or 
the object distinguished by that attribute, as it forms to be a 
part of the composite entity, in the same way the jiva is a part 
of Paramatman. By the term ‘aadi’, and others the generic 
character, attributes and bodies that are of the sole nature of 
qualifying an object are implied. As the (swarupa) essential 
nature and the (swabhava) characteristics of the ‘visheshana’ 
or distinguishing attribute and the ‘visheshya’ or the object 
that is distinguished are quite different, the Paramatman is 
not of the same nature of the jivatman who is a ‘visheshana’, 
but on the other hand is omniscient, is of true will and 
eternally blemishless. 


स्मरन्ति च (2-3-46) 


प्रकाशादिवत्‌ जीवस्यांशत्वं पराशरादयः स्मरन्ति, 
“ "एकदेशस्थितस्याग्नेर्ज्योत्स्नाविस्तरिणी यथा | परस्य ब्रह्मणः 
शक्तिस्तथेदमखिलं जगत्‌’ । तथा परं प्रति शरीरत्वं च, 
“यत्किञ्चित्‌ सृज्यते येन सत्त्वजातेन वै द्विज । तस्य सृज्यस्य 
संभूतौ तत्‌ ud वै हरेस्तनुः” इति uan 


ब्रह्मांशत्वेन च सर्वेषामात्मनां समत्वाद्वेदा ध्ययनादौ 
केषांचिदनुञ्ञा, केषांचित्‌ परिहारश्च कथमुपपद्यत इत्यत्राह - 
And the smrithi texts also declare thus. (2-3-46) 


Sages like Parashara and others declare that the jiva is 
an ‘amsha’ or part just like luminosity and others, ‘As the 
luminosity of fire stationed in one place spreads all around, 
in the same way the whole world is the power of that Supreme 
Brahman’ (Vis.Pur. 1-22-56). In the same way they are bodies 
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of Brahman, ‘Whatever is created by beings whomsoever, 
whatever instrumental cause is for such creation, all thar is 
verily the body of Lord Hari’ (Vis.Pur.1-22-38). 


If all individual selves are equal in so far as being the 
parts of Brahman, how does it become reasonable that some 
are permitted to study the Veda and some others are 
prohibited from that study - the answer to this doubt is given 
in the following sutra — 


अनुज्ञापरिहारौ देहसम्बन्धात्‌ ज्योतिरादिवत्‌ (2-3-47) 


ब्राह्मणादिशुच्यशुचिदेहसम्बन्धात्‌ अनुज्ञापरिहारौ उपपद्येते, 
ज्योतिरादिवत्‌ ज्योति: - अग्निः । यथा श्रोत्रियागारादम्नि 
राहियते, श्मशानादेस्तु परिहियते; यथा च अन्नादिः 
श्रोत्रियादेरनुज्ञायते, अभिशस्तादेश्व परिहियते, तद्धत्‌ 114711 


Permission for study of the Veda for some people 
and prohibition from that kind of study for some 
others results on account of the connection with a 
body. This is just like the case of fire and others. 
(2-3-47) 


The permission or prihibition referred above are 
reasonable on account of the association of the body of 
Brahmins and others that are pure or impure. This is just 
like ‘jyotis’ and others. ‘Jyotis’ means fire. Just like fire is 
fetched from the house of a ‘shrotriya’ and even as it is not 
brought from the cremation ground and even as it is 
permitted to accept food from a ‘shrotriya’ and it is avoided 
from a low person, this also is like that. 


असन्ततेश्चाव्यतिकरः (2-3-48) 
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जीवानां प्रतिशरीरं भिन्नत्वादणुत्वेन तत्रतत्रावच्छिन्नत्वाच्च 
न भोगव्यतिकरश्च । अज्ञब्रह्मजीववादे चोपहितब्रह्मजीववादे च 
अज्ञानसंबन्धि चोपाधिसम्बन्धि च ब्रह्मैवेति भाग्यव्यवस्था न 
सिद्ध्यतीत्यभिप्रायः ॥48॥ 

There is no confusion or mixing up of the 
experience of happiness or sorrow amongst the 


individual souls for they are mutually different and 
non-pervasive. (2-3-48) 


As the jivatmans are different from one another and 
each of them is atomic and resides in a separate body and as 
they are limited to such bodies, there is no mixing up of 
experience. In the doctrine of jiva being Brahman deluded or 
Brahman limited by an adjunct, Brahman alone is actually 
connected with ignorance or the limiting adjunct and so the 
regulation of experiences of the jivatmans does not become 
established. 


अभासा एव च (2-3-49) 
अज्ञब्रह्मजीववादे सर्वज्ञस्य ब्रह्मणः अज्ञानकल्पन 


स्वरूपतिरो धानकल्पनाहेतवः आभासा एव । 
चकारान्निरवद्यत्वादिश्रुतिविरोधश्च 1149 11 


पारामार्थिको पधिसम्बन्धिब्रह्जीववादे अनाद्यदृष्ट 
प्रवाहेणोपधिप्रवाहानादित्वात्‌ तत्सम्बन्धिनि ये दोषाः, न ते 
ब्रह्मणि प्रसज्यन्त इत्यत्राह - 


And the arguments advanced to prove that Brahman 
itself has become the jiva are fallacious. (2-3-49) 
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In the view of those that posit that Brahman covered by 
nescience is jiva, the reasons put forth for the presupposition 
of ignorance to Brahman and the obscuration of the essential 
nature of Brahman are all fallacious only. The word ‘and’ in 
the sutra points out contradiction to the scriprural rexts that 
declare Brahman blemishless. 


In the view that Brahman has become the jiva on account 
of the contact with the real limiting adjunct it is said thar the 
defects connected with the limiting adjuncts do not result in 
Brahman on account of the beginninglessness of the series 
of limiting adjunct caused by the ‘pravaha’ or continuous flow 
(series) of ‘adrishta’. This is countered in the next sutra. 


अदृष्टानियमात्‌ (2-3-50) 
अदृटटैस्तत्कृतोपधिभिश्व ब्रह्मणश्छेदासंभवात्‌ तत्कृता दोषा 
ब्रह्मण्येव संभवेयुः 1150 


As it is not possible to determine the ‘adrishtas’ 
such kind of determination is not established. 
(2-3-5) 


By the ‘adrishtas’ and the limiting adjuncts it is not 
possible to split Brahman, all the defects that are caused by 
them happen to Brahman alone. 


अभिसन्ध्यादिष्वपि चैवम्‌ (2-3-51) 


अदृष्टहेतुभूताभिसन्ध्यादिष्वपि उपाधिब्रह्मव्यतिरिक्त 


चस्त्वन्तराभावात्‌ पूर्वपूर्वोपाधियुक्तं ब्रह्मैवेति न कश्चिद्विशेषः 
॥51॥ 


It is thus also in the case of ‘samkalpa’ or willing 
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and others that are causes of ‘adrishta’. (2-3-51) 


Even in the case of ‘willing’ and others that are causes of 
‘adrishtas’, as there is no other entity than Brahman and the 
*upadhi' or limiting adjunct, Brahman alone contacted by the 
prior *upadhi" will be the cause and there will be no difference 
whatsoever. 


प्रदेशभेदादिति चेन्नान्तर्भावात्‌ (2-3-52) 


उपाधिसंबन्धिब्रह्मप्रदेशादनुपहितब्रह्मप्रदेशो भिद्यते । अतो 
व्यवस्थेति चेन्न-उपाधिषु गच्छत्सु पूर्वमनुपहितब्र हा 
प्रदेशस्याप्यन्तर्भावात्‌ 115211 


If it is said that the experiences of jivas are 
regulated as there is difference in places connected 
with ‘upadhis’ from those that are not connected, we 
Say it is not so. Because all ‘upadhis’ are within all 
places. (2-3-52) 


If it is argued that there is no mixing up of experiences 
of the jivatmans, as places connected with ‘upadhis’ differ 
from places not connected by ‘upadhis’, we say it is not so. 
When ‘upadhis’ move from place to place, the place of 
Brahman that was not connected by ‘upadhis’ before would 
also come under the impact of ‘upadhis’. 


इति श्रीभगवद्रामानुजविरचिते वेदान्तदीपे 
द्वितीयस्याध्यायस्य तृतीयः पादः ॥ 
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अथ द्वितीयाध्याये चतुर्थः पादः 
प्राणोत्पत्त्यधिकरणम्‌ 
तथा प्राणा: (2-4-1) 


किं जीववत्‌ इन्द्रियाण्यपि नोत्पद्यन्ते, उत 
बियदादिवतुत्पद्यन्त इति संशयः । नोत्पद्यन्त इति पूर्वः पक्षः । 
प्रलयकाले अवस्थानश्रुते:, उत्पत्तिवादाः जीवोत्पत्तिवादवत्‌ 
नेयाः | ˆ असद्धा इदमग्र आसीत्‌ ... ऋषयो वाव तेऽग्रे सदासीत्‌। 
के ते ऋषय इति । प्राणा वाव ऋषयः” इतीन्द्रियाणां तदानीं 
स्थितिः श्रूयते । राद्धान्तस्तु - प्राक्सृष्टेरेकत्वावधारणात्‌, 
“ “एतस्माज्जायते '' इत्युत्पत्तिवादात्‌, उत्पत्तिनिषे धनित्यत्व 
वचनाभावाच्च वियदादिवदुत्पद्यन्ते | “प्राणा वाव ऋषयः' ' इति 
प्राणशब्दनिर्दिष्टः परमात्मा | सूत्रार्थस्तु -तथा प्राणाः | यथा 
जीवा नोत्पद्यन्ते, तथा प्राणा अपि ॥1॥ 


वहुत्वासंभवाद्‌ बहुवचनश्रुतिर्गौणीत्याह - 


Likewise, the pranas (or Indriyas) are not 
originated. (2-4-1) 


The doubt in this section is whether the sense organs 
also are not originated just like the jivatman, or they are 
also originated like ether. The prima facie view is that they 
are not originated, because the scriptural authority declares 
that they remain at the time of dissolution. The texts that 
posit origination are to be explained in the same way as the 
texts stating the origination of the jivatman, are explained. 
"Before creation in the beginning, this was only non-being 
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- they say what was that ? Those rishis indeed were in the 
beginning always. Who were those rishis ? The pranas indeed 
were those rishis" (Shatapatha Brahman 6-1-1). From this 
text, it is known that the indriyas were there before creation. 


The conclusion arrived at is :- 


The indriyas also are originated just like ether and 
others on account of the absence of any text negating 
origination or affirming their eternity, and also on account 
of the affirmation of the existence of the one and non-second 
entity, prior to creation, and also on account of the scriptural 
texts declaring origination as in - "From this the vital force 
is born; the mind and all the sense organs are born" - 
(Mundaka 2.1.3). The one who is signified by the term 
"prana" in the text - "The pranas were indeed the rishis' is 
Paramatman - because the fact of becoming a seer is possible 
only for Him, as signified by the term "rishis". 


The meaning of the sutra is - As thé individual souls 
are not originated, prana also - in the same way - is not 
originated. 


As the plural form "The rishis" is not possible, the 
plural form in the text is to be taken in a secondary sense. 
This is pointed out in the next sutra. 


गौण्यसंभवात्‌ तत्प्राक्छुतेश्च (2-4-2) 
“प्राणा urat इति बहुवचनश्रुतिर्गोणी, तदानीं 
बहुत्वासंभवात्‌, तस्य परमात्मन एव प्रागवस्थानश्रुतेश्च ॥2॥ 


The statement of the plural in the text - prana 
vava rushayah - is secondary, on account of the 
impossibility of the existence of many entities then. 
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And also, on account of the declaration of the 
scripture that highest self alone existed before cre- 
ation. (2-4-2) 


The scriptural text declaring pranas in the plural form 
as "the pranas were these rishis", is secondary, because of 
the impossibility of the plurality of entities then. And also 
on account of the scriptural statement that Paramatman 
alone existed prior to creation. 


तत्पूर्वकत्वाद्वाचः (2-4-3) 
इतश्च - 


वाचः -परमात्मव्यत्िरिक्तनामधेयस्य तत्पूर्वकत्वात्‌ 
वियदादिसृष्टिपूर्वकत्वादित्यर्थः | “तद्धेदं तर्हाव्याकृतमासीत्‌ i 
तन्नामरूपाभ्यां व्याक्रियत' ^ इत्यादिश्रुतेः । अतः परमात्मैव 
प्राणशब्दनिर्दिष्टः 113 11 


Because speech also has origination, as its 


antecedent, the term prana signifies Paramatman 
alone. (2-4-3) 


"Itashcha" - That means on account of this reason also. 
"Vachah" means, of all the names other than Paramatman. 
They are only through origination of ether and other entities. 
This is meant by the term "tatpurvakatvat" - which means 
having creation of ether and others for its antecedent. The 
scripture also declares thus, as evidenced in - 'all this was 
undifferentiated. It was thereupon differentiated by names 
and forms’. (Br. Up. 1.4.7) Therefore, Paramatman alone 
is signified by the term prana. 
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सप्तगत्यधिकरणम्‌ 
सप्त गतेर्विशेषितत्वाच्च (2-4-4) 


किमिन्द्रियाणि ata, उतैकादशेति संशयः । सप्ैवेति पूर्वः 
पक्षः सप्त प्राणाः प्रभवन्ति’? इत्यादिषु सप्तानामेव जीवेन सह 
सञ्चारश्रवणात्‌; `यदा पञ्चावतिष्ठन्ते ज्ञानानि मनसा सह | 
बुद्धिश्च’ इति सप्तानामेव योगकाले ज्ञानानि इति विशेषितत्वाच्च 
श्रोत्रादीनि ज्ञानेन्द्रियाणि मनो बुद्धिश्चेति सप्र एव । राद्धान्तस्तु; 
श्रोत्रादीनि ज्ञानेन्द्रियाणि वागादीनि च कर्मेन्द्रियाणि मन 
इत्येकादश; कथम्‌ ? वाग्घस्तादीनामपि श्रोत्रादिवत्‌ कार्यभेदेन 
जीवोपकरणत्वाविशेषात्‌, ` “दशेमे पुरुषे प्राणा: आत्मैकादशः'', 
“इन्द्रियाणि दशैकं uw" इत्यादिश्रुतिस्मृतिभ्यः । वागादीनां 
जीव्रेन सह गमनाभावात्‌ सप्तानामेव प्रयाणकाले गतिश्रवणम्‌ । 
योगकाले विशेषितत्वं च ज्ञानेन्द्रियाणां मनसस्तद्तृत्तिरूपबुद्धेश्च 
प्राधान्यात्‌ । सूत्रार्थस्तु-सप्त गतेर्विशेषितत्वाच्च - सप्तानामेव 
गतिश्रवणात्‌ ; ज्ञानानि पञ्च मनो बुद्धिश्चेति विशेषितत्वाच्च तानि 
सपैव ॥4॥ 

The Indriyas are seven, because the passage of 


seven indriyas alone, along with the jiva, is declared, 
and they are specifically mentioned thus. (2-4-4) 


The doubt raised here is whether the indriyas (or sense 
organs) are seven only or eleven. The prima facie view is that 
they are only seven, as known from the statements like - "the 
seven sense organs emerged from Him" (Mundaka 2.1.8). 
It is known from the texts that seven indriyas only move 
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along with jivatman. As pointed out in the scriptural text - 
“when the five sense organs along with the mind come to rest 
and the intellect does not move" (Kata Up. 6.10) - it is 
specifically mentioned that at the time of yoga there are seven 
indriyas alone. The seven indriyas are to be known as the five 
jnanendriyas such as ear and others, the mind and the intellect. 


The conclusion that is arrived is this - 


The sense organs are cleven such as five jnanendriyas 
(such as ear and others) and five karmendriyas (such as 
speech and others) and the mind - the eleventh. How are 
these sense organs ? The organ of speech and the hands also 
are helpful to the jiva, even as the car and others in different 
activities and they are common in contributing towards the 
experience of the jivatman. "Ten are the indriyas in the man 
and the mind is the eleventh". "The sense organs are ten and 
one" (Bhagavadgita 13.5). These texts of the sruti and the 
smriti affirm the number of indriyas as cleven. 


Ac the time of passing out of the body, as the 
karmendriyas such as speech and others, do not move along 
with the jivatman, it is stated in the scriptures that seven 
indriyas alone move along with jivatman. As there is primacy 
to the functioning of the five jnanendriyas, the manas and 
buddhi, they are specially mentioned as characterised at the 
time of yoga. 


The meaning of the sutra is as follows :- 


On account of the declaration of the movement of seven 
indriyas only, and also as it is characterised specifically that 
there are the five jnanendriyas, the mind and the intellect 
at the time of yoga, the sense organs are only seven. This 
view is refuted in the next sutra. 
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हस्तादयस्तु स्थितेऽतो नैवम्‌ (2-4-5) 


नैवम्‌, न सपैवेन्द्रियाणीत्यर्थः, श्रोत्रादीनि ज्ञानेन्द्रियाणि 
पञ्च, वाग्घस्तादीनि च कर्मेन्द्रियाणि पञ्च, मनश्चेत्येकादश | 
wa श्रोत्रादीनि जीवेन सह शरीरान्तरगमनेऽपि गच्छन्ति; 
वाग्घस्तादीनि कर्मेन्द्रियाणि तु स्थिते शरीरे तेनैव 
सहोत्पत्तिविनाशयोगीन्युपकारकाणि | अतो नैवम्‌ -इत्यन्वयः:, 
जीवोपकारकत्वाविशेषात्‌, C देशेमे पुरुषे प्राणाः आत्मैकादशः?” 
इत्यादिवचनाच्चेत्यभिप्रायः॥5॥ 


But, the hands and others are helpful to the 
jivatman so long as he is abiding in the body; hence, 
the sense organs are not seven only. (2-4-5) 


"Naivam" - It is not so. The meaning is the sense organs 
are not seven only. The five jnanendriyas such as the ear and 
others, the five karmendriyas such as speech, hands and 
others, and the mind, in all, the sense organs are eleven. 
Of these, The sense organs such as ear and others move 
along with the jiva, when the jiva migrates to a different 
body; but, the karmendriyas such as speech and hands and 
others assist the jiva when he is abiding in the body and they 
are subjected to origination and destruction along with the 
body. Therefore, as they also assist the jiva, the indriyas or 
sense organs are not only seven. There is no difference in 
these karmendriyas also in the aspect of assisting the 
jivatman. The idea 15 according to the scriptural statements 
also such as - "ten are these indriyas in the purusha and the 
atman or the mind is the eleventh" (Bri. Up. 5.9.4). 
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प्राणाणुत्वाधिकरणम्‌ 
अणवश्च (2-4-6) 


इन्द्रियाणि कि सर्वगतानि, उताणुपरिमाणानीति संशयः, 
सर्वगतानीति पूर्वः पक्षः, “ˆ त एते सर्व एव समाः सर्वेऽनन्ताः” 
इति प्राणानामानन्त्यश्रवणात्‌ | राद्धान्तस्तु - ` प्राणमनूत्क्रामन्तं 
सर्वे प्राणा अनूत्क्रामन्ति'' इति श्रवणात्‌ परिमितत्वे सति 
अप्रत्यक्षत्वात्‌ अणवः | आनान्त्यश्रुतिस्तु, अथ यो 
हैताननन्तानुपास्ते'” इत्युपासनविधानादुपासनफलबाहुल्य विषया 
nen 


And the indriyas are atomic (minute). (2-4-6) 


The doubt here is, whether the indriyas are all pervasive 
or of the size of an atom. The prima facie view is that they 
are all pervasive, because there are scriptural statements 
declaring them to be infinite as evidenced in - ‘all these are 
equal, these are infinite’. (Br. Up. 1.5.13) 


The conclusion is that they are only atomic, and not all 
pervasive. As it is declared in the text - ‘when the vital breath 
passes out of the body, all the pranas pass out after ir’ (Bri. 
Up. 4.4.2). The pranas are atomic, as they are finite and 
imperceivable. The text declaring them infinite is meant for 
culogising the meditation upon them, as it is ordained that 
they should be meditated upon as in - 'He, who meditates 
upon them as infinite’ (Br. Up. 1.5.13) - and is related to 
the plentitude of the result of upasana. 
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श्रेष्ठश्च (2-4-7) 


श्रेष्ठः प्राणश्रोत्पद्यते । नात्र न्यायातिदेशः, 
अधिकाशङ्काभावात्‌ | पृथग्योगकरणमुत्तरचिन्तार्थम्‌ । श्रेष्ठः 
पञ्चवृत्तिः प्राणः । प्राणश्रैष्ठ्यं तु प्राणसंवादे तस्य 
शरैष्ठ्याभिधानात्‌ 711 


Even the most celebrated vital air or prana has 
origination. (2-4-7) 


The chief vital air also originates. Here, there is no 
extension of the principle, because there is the absence of 
an additional doubt. Formulating an additional sutra is for 
further discussion about it. "Shreshtah" means the chief vital 
air having the five-fold functions. The celebrity of prana, on 
the other hand, is declared in the text "Prana - samvaada 
of the Upanishad, where there was a dispute among the 
indriyas about their celebrity. (Ch. Up. 5.1.1) 


वायुक्रियाधिकरणम्‌ 
न वायुक्रिये पृथगुपदेशात्‌ (2-4-8) 


किमयं श्रेष्ठप्राणो वायुमात्रम्‌, उत तत्क्रिया, अथ वायुरेव 
कञ्चन विशेषमापन्नः - इति संशयः । वायुमात्रमिति प्रथमः पक्षः, 
“aq: प्राण स वायु: इति व्यपदेशात्‌ । वायुमात्र 
प्राणप्रसिद्ध्यभावात्‌ - उच्छवासनिः श्वासरूपवायुक्रियायां 
प्राणप्रसिद्धेः वायोः क्रियाविशेष एव प्राण इति द्वितीयः पक्षः | 
राद्धान्तस्तु - न वायुमात्रं तत्क्रिया वा प्राणः; अपितु 
देहधारणयोग्यतादिरूपविशेषमापन्नो वायुः; “एतस्माज्जायते 
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प्राणो मनः सर्वेन्द्रियाणि च । खं वायुः'' इति वायुप्राणयोः 
पृथगुत्पत्त्युपदेशात्‌ | क्रियायाश्च पृथगुपदेशो न संभवति, 
तेजःप्रभृतिष्वदर्शनात्‌ | चक्षुरादिकरणैस्सह जीवोपक 
रणतयोपदेशात्‌, देहेन्द्रियधारणरूपोपकाराधिक्यात्‌ चक्षुरादिभ्यः 
प्राधान्यवचनाच्च न क्रियामात्रम्‌ | सूत्रार्थस्तु-न वायुक्रिये 
पृथगुपदेशात्‌ - वायुमात्रं तत्क्रिया वा न प्राणः, पृथगुपदेशात्‌ 
- ““प्राणो जायते'', “खं वायु: इति हि पृथगुत्पत्तिरुपदिश्यते 
us u 


वायोः पृथगुपदिष्टतया तस्मादन्योऽयं प्राण: किमग्न्यादिवत्‌ 
भूतान्तरमित्याशङ्क्याह - 


The vital air is neither air nor its function, 
because it is stated that it is different from them. 
` (2-4-8) 


The doubt thar is raised here is whether the vital air 
is mere air or the function of that air or air alone which has 
assured some special characteristic. The first prima facie 
view is that the vital air is mere air, because there is a 
declaration - ‘that which is Prana is Vayu’. The second prima 
facie view is that Prana is a particular function of vayu, be- 
cause of the absence of the name of Prana as mere air and 
as it is well-known that the name of Prana is applicable to 
the function of air of the form of inhaling and exhaling. 


The conclusion that is arrived at is :- 


That the prana is not mere air nor the function of air; 
but it is air which has assumed a particular form conducive 
to the fact of supporting the body. This is so, as its 
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origination is declared separately from Vayu in the text - 
‘from this, the vital force is born, the mind and all the sense 
organs are born; space, air’ (Mundaka Up. 2.1.3) 


The text does not mention any function of "tejas" and 
others and so it is not possible to say that there is a separate 
instruction regarding the function of air. Vayu is not mere 
function of air, because it is declared that it is an instrument 
helping the jivatman along with the sense organs like the 
eye and others and as there is a statement which declares 
that it is more helpful than the eye and others, on account 
of the form of supporting the body and the indriyas. 


The meaning of the sutra is as follows :- 


"Na vayu kriye - prithagupadeshat" - Prana is not mere 
air nor its function, because of the instruction of its origi- 
nation separately in the statement - 'Prana is born; space 
and air are born' (Mun. Up. 2.1.3) 


As vayu is taught separately from prana, is this prana 
different from air, a different element as fire and others ? 
This doubt is answered in the next sutra. 


चक्षुरादिवत्तु तत्सहशिष्ट्यादिभ्य: (2-4-9) 


तुशब्दः शङ्कानितृत्त्यर्थः, प्राणो नाकाशादिवद्‌ भूतान्तरम्‌; 
अपितु वायुरेवावस्थान्तरमापन्नः चक्षुरादिवत्‌ जीवोपकरणम्‌ | 
तच्च उपकरणत्वमुपकरणभूतै रिन्द्रियैः सहशिष्ट्या 
दिभ्योऽवगम्यते। शिष्टिः - शासनम्‌ उपदेशः | उपदिश्यते ह्ययं 
प्राणश्रक्षुरादिभ्यस्मह प्राणसंवादादिषु | तत्सजातीयत्वे 
ह्योतदुपपद्यते | प्राणशब्दगृहीतेषु करणेष्वस्य, “अथ ह य एवायं 
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मुख्य: प्राण:'' इति विशिष्याभिधानमादिशब्देनोक्तम्‌ | तदपि 
. तत्सजातीयत्वे हि संभवति 119 11 


But, Prana is an instrument of the jivatman, 
just like the eye and others because the scripture 
teaches so along with the sense organs. (2-4-9) 


The word "but" terminates the doubt. Prana is not a 
different element just like akasa (or ether) and others, but 
it is air alone that has assumed a different state. It is an 
instrument of the atman just like the eye and others. The 
fact that it is an "upakarana" (or instrument) of the jivatman, 
is understood from statements that teach Prana along with 
the recognised sense organs. "Shishti" means "shasanam" 
(or instruction). This prana (or vital air) is taught along 
with the sense organs such as eye and others in the context 
of the dispute among sense organs. This becomes compat- 
ible only in the event of this praria belonging to the same 
class of indriyas. When all the sense organs are signified by 
the general term "Prana", this is being specially mentioned 
among the organs as "that principal prana (or vital air)" 
(Chan. Up. 1.2.7). This is pointed out by the term "adi" and 
others. This kind of designation is possible only when prana 
belongs to the same class as such. 


अकरणत्वाच्च न दोषस्तथा हि दर्शयति (2-4-10) 


अकरणत्वात्‌ | करणं क्रिया अकरणत्वं क्रियारहितत्वम्‌। 
अक्रियत्वादस्य प्राणस्य जीवं प्रत्युपकार विशेषरूप 
क्रियारहितत्वाच्च यो दोष उद्भाव्यते, स नास्ति | यत उपकार 
विशेषरूपा शरीरेन्द्रियधारणात्मकक्रियां दर्शयति श्रुतिः - 
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“*यस्मिन्नुत्क्रान्त इदं शरीरं पापिष्ठतरमिव दृश्यते स वः श्रेष्ठ: 
इति वागादिमुख्यप्राणपर्यन्तानि करणानि प्रत्येकमभिधाय 
प्राणोत्क्रमणे शरीरेन्द्रियशैथिल्याभिधानात्‌ 11011 


प्राणापानादिनामभेदेन पञ्चधाऽवस्थित एक एव प्राण 
इत्याह- 


There is no fault or objection on account of the 
fact that prana has no activity that is helpful to the 
jivatman. The scripture declares the manner in which 
the prana is helpful to the jivatman. (2-4-10) 


"Akaranatvat" - means being without any action, as 
"karanam" means action and "akaranatvam" means being 
bereft of that action. As Prana is not having any activity of 
the form of being specially helpful to the jivatman, the defect 
that is pointed out that Prana is not an instrument, does not 
happen, because the scripture declares that there is such an 
activity - which is specially helpful - in supporting the body 
with all its sense organs, as evidenced in the statement "He 
is the most eminent amongst you, by the departure of whom 
from this body, the body looks detestable like a dead body" 
(Ch. Up. 5.1.7). Having mentioned so, the sruti mentions 
each sense organ ending with the "mukhya-prana" (or the 
vital air) and declares that the body and the indriyas would 
at once become weak on the departure of Prana. 


In the next sutra, the sutrakara declares that the one 
"mukhya-prana" only resides in five forms having the 
difference of prana, apana and others. 


पश्चवृत्तिर्मनोबद्न्यपदिश्यते (2-4-11) 
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प्राणापानादिवृत्तिभेदात्‌ प्राण एवं पञ्चधा व्यपदिश्यते; 
मनोवत्‌ - यथैकमेव मनः कामादिदवृत्तिभेदेन तैः शब्दैरभिधीयत 
इति श्रुतिराह, ''कामस्सङ्कल्पः'› इत्यारभ्य ` 'हवीर्धीर्भीरित्येतत्‌ 
सर्व मन एव'' इति (तथा) अपानादि समानपर्यन्तं व्यपदिश्य, 
“एतत्‌ सर्व प्राण एव'' इति व्यपदेशात्‌ प्राण एव 
पञ्चवृत्तिरित्यवगम्यते W111 

The one vital air having five functions like the 
mind, is designated by five names. (2-4-11) 


The one vital air alone is designated five-fold, on 
account of different functions such as prana, apana and 
others. This is just like the mind, which is called by different 
terms on account of the difference of the functions of desire 
and others. The sruthi declares that as follows :- 


"Beginning with desire, purpose and others, "and 
continuing" shame, reflection, fear - all this is mind” (Bri. 
Up. 1.5.3). In the same way, beginning with Prana, Apana 
and others up to samana, there is a statement "all this is 
Prana". So, i: is understood that Prana alone has the five- 
fold functions. 


श्रेष्ठाणुत्वाधिकरणम्‌ 

अणुश्च (2-4-12) 
किमयं प्राणः सर्वगतः, उताणुरिति संशयः । सर्वगत इति 
पूर्वः पक्षः; “सम एभिस्त्रिभिर्लोकै:, was इत्यादिना 
प्राणस्यानन्त्यव्यपदेशात्‌ । राद्धान्तस्तु - ' तमुत्क्रामन्तं 
प्राणोऽनूत्क्रामति'' इत्युत्क्रान्तिवचनादिन्द्रियवत्‌ प्राणश्चाणुः । 
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एवमणुत्वे निश्चिते सति सर्वस्य प्राणायत्तस्थितित्वेन वैभववादः। ˆ 
सूत्रमपि व्याख्यातम्‌ 1112 11 


The vital air is atomic (minute) also. (2-4-12) 


The doubt here is whether this vital air is all pervasive 
or atomic. The prima facie view is that it is all pervasive, 
as itis declared in the text “it is equal to these three worlds. 
It is equal to this universe (Bri. Up. 1.3.22)". 


The conclusion arrived at is that this vital air also is 
minute or subtle just like the sense organs, according to the 
text, "when he departs, Prana departs and follows him" (Bri. 
Up. 4.4.2)". When once the minuteness of the vital air is 
decided, thus the statement describing it as all embracing 
should be taken as a statement of praise, as the existence 
of all entities such as body, indriyas and others, is dependent 
upon air. The sutra also stands explained by this. 


ज्योतिराद्यधिष्ठानाधिकरणम्‌ । 
ज्योतिराद्यधिष्ठानं तु तदामननात्‌ प्राणवता शब्दात्‌ 
(2-4-13) 

अग्न्यादीनां जीवस्य चेन्द्रियाधिष्ठानं परमात्मायत्तमिति, 
“परात्तु तत्‌ श्रुतेः, इत्युक्तमेव स्मारयति विषयव्याप्तज्ञापनाय | 
प्राणवता - जीवेन सह ज्योतिरादे: - अग्न्यादेः वागाद्यधिष्ठानम्‌ 
तदामननात्‌ - परमात्मामननाद्धवति | आमननम्‌ - आभिमुख्येन 
मननम्‌ | तत्सङ्कल्पादेव भवतीत्यर्थः, ` “योऽग्नौ तिष्ठन्‌ ... 
योऽग्निमन्तरो यमयति”? इत्यादिशब्दात्‌ ॥ 
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The control and direction over the sense organs 
by other presiding deities like agni and others along 
with jivatman presiding over prana, depends upon 
the will of the supreme paramatman. So states the 
Veda. (2-4-13) 


Presiding and ruling over the sense organs by the deities 
like Agni and others, in the same way as the jivatman also 
is dependent upon Paramatman. This was mentioned in the 
sutra - "but that doership of the jivatman is derived from 
the highest self or Paramatman, because it is known thus 
from the scriptures". (V.S 2.3.40). For intimating the all - 
pervasiveness of the subject, the same is reminded here. 
"Pranavat2" - along with the jivatman. "Jyotiradeh" - Presid- 
ing over the sense organs of speech and others by deities 
like Agni and others. "Tadamananat" - on account of the will 
of Paramatman. "Amananam" - means willing agreeably. 
The meaning is that this happens only on account of the will 
of Paramatman, as it is known from the scriptures such as 
- ‘He who dwells in Agni, who is within it, whom Agni does 
not know, whose body is that Agni and who controls that 
Agni from within’. (Bri. Up. 3.7.9.) 


तस्य च नित्यत्वात्‌ (2-4-14) 


सर्वेषामात्मतयाऽनुप्रविश्य सर्वनियमनस्य नित्यत्वात्‌ - 
परमात्मनः अवर्जनीयत्वादित्यर्थः; ''तत्‌ सृष्ट्वा 
तदेवानुप्राविशत्‌'” इति श्रुतेः ॥१४॥ 


As the rule of Paramatman over others is eter- 
nal, the control over sense organs happens to the 
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jivatman and the deities like Agni and others in ` 
accordance with the will of Paramatman. (2-4-14) 


As the fact of ruling over all entities by Paramatman 
by means of entering into them as the internal self, is eternal, 
the rule by Paramatman over all entities cannot be avoided. 
The sruti says - 'creating that, he entered into that as the 
inner ruler (Tai. Up. 2.6.1). 


इन्द्रियाधिकरणम्‌ 
त इन्द्रियाणि तद्व्यपदेशादन्यत्रश्रेष्ठात्‌ (2-4-15) 


कि प्राणशब्दनिर्दिष्टाः सर्व एवेन्द्रियाणि, उत श्रेष्ठव्यतिरिक्ताः 
प्राणा इति संशयः। सर्व एवेति पूर्वः पक्षः, सर्वेषामविशेषेण 
प्राणशब्दनिर्देशात्‌, करणत्वाच्च | राद्धान्तस्तु श्रेष्ठव्यतिरिक्ताः 
प्राणा इन्द्रियाणि, तेष्वेवेन्द्रियशब्दनिर्देशात्‌, `इन्द्रियाणि 
aaa’, एकादशं मनश्चात्र'' इति । एषामपि 
प्राणशब्दनिर्देशः प्राणाधीनवृत्तित्वेन | तथा च श्रुतिः, त एतस्यैव 
सर्वे रूपमभवन्‌ - शरीरमभवन्‌, तदधीनवृत्तयोऽभवन्नित्यर्थः | 
सूत्रार्थस्तु श्रेष्ठादन्यत्र ये प्राणाः, त इन्द्रियाणि, तेष्वेव 
तद्व्यपदेशात्‌ - इन्द्रियव्यपदेशात्‌ ॥१५॥ 

Those pranas with the exception of the mukhya 


- prana (or the vital air) are indriyas - On account 
of such designation. (2-4-15) 


The doubt here is whether all those thar are called by 
the name prana, are the sense organs or the pranas with 
the exception of the chief or vital air. 
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The prima facie view is that all the pranas are sense 
organs, because all of them are called equally by the name 
pranas and also as all of them are instruments of the atman. 


The conclusion is as follows :- 


The pranas that are different from the chief prana or 
vital air, are the sense organs, because they alone are 
designated by the term indriya or sense organs, as seen in 
the texts - ‘the sense organs are ten and one! (Gita 13.5) 
and the mind is the eleventh (Mahanarayana — ). The other 
sense organs are also designated by the term prana because 
their functions are dependent upon the vital air. The scripture 
also declares likewise - “all of them assumed the form of 
this prana alone. Therefore, they are all named by the name 
prana" (Bri. Up. 1-5-21). The meaning of "rupamabhavat" 
(or assumed its form) means they became its bodies. The 
meaning is that their functions became dependent upon that 
prana. The meaning of the sutra is - those pranas that are 
other than the prime prana are indriyas, because of the fact 
that they alone are called by the name "indriyas". 


भेदश्रुतेर्तैलक्षण्याच्च (2-4-16) 


““एतस्माज्जायते घ्राणो मनः सर्वेन्द्रियाणि च'' इति 
समनस्केन्द्रियेम्यो भेदेन प्राणस्योत्पत्तिश्रुतेः, इन्द्रियेषूपरतेष्वपि 
प्राणवृत्तेर्वृत्तिवैलक्षण्याच्च ॥२६॥ 


As the scripture declares difference between 
prana and the sense organs like speech and others 
and also as there is distinction in their functions, 
the pranas other than the vital air, are the indriyas. 
(2-4-16) 
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As the sruti declares the origination of prana, as ` 
differentiated from the indriyas, including the mind, as 
evidenced in the text - "from this, the vital force is born; 
the mind and all the sense organs are born" (Mun. Up. 
2.1.3) - the indriyas are those other than the vital air. This 
is so on account of the fact that the distinctive function of 


the prana continues even when the indriyas have ceased to 
function. 


संज्ञामूर्तिक्लृप्त्यधिकरणम्‌ 

संज्ञामूर्तिक्लृपिस्तु त्रिवृत्कुर्वत उपदेशात्‌ (2-4-17) 

किं प्रपञ्चव्यष्टिसृष्टिः जीवभूतचतुर्मुखात्‌, उत तच्छरीरकात्‌ 
परमात्मन एवेति संशयः | केवलाच्चतुर्मुखादिति पूर्वः पक्षः; 
“ama जीवेनाऽत्मनाऽनुप्रविश्य नामरूपेव्याकरवाणि' ' इति 
व्यतिरेकश्रुतेः | जीवस्य परमात्मांशत्वेन व्र्याकरवाणीत्युत्तम 
पुरुषनिर्देशोऽपि कथञ्चिदुपपद्यते । राद्धान्तस्तु - ` नामरूपे 
व्याकरवाणि तासां त्रिवृतं त्रिवृतमेकैकां करवाणि ” इति 
त्रिवृत्करणं कुर्वत एव नामरूपव्यव्याकरणोपदेशात्‌ परमात्मन 
एव नामरूप व्याकरणरूप व्यष्टिसृष्टिः । त्रिवृत्करणं तु न 
चतुर्मुखेन wd शक्यम्‌, अण्डसृष्टञुत्तरकालभावित्वाच्च 
तुर्मुखोत्पत्तेः, त्रिवृत्कृतैरेव तेजोबन्नैरण्ड सृष्टिसंभवाच्च | 
“तदण्डमभवद्धैमं सहस्रांशुसमप्रभम्‌। तस्मिन्‌ जज्ञे स्वयं ब्रह्मा 
सर्वलो कपितामहः'' इति हि स्मर्यते । ` “नानावीर्याः 
पृथग्भूतास्ततस्ते संहतिं विना | नाशक्नुवन्‌ प्रजाः स्रष्टुमसमागम्य 
कृत्स्नशः ॥ समेत्यान्योन्यसंयोगं परस्परसमाश्रयाः | 
महदादिवेशेषान्ता हाण्डमुत्पादयन्ति d^ इति ai 
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अतश्चतुर्मुखशरीरकात्‌ परमात्मन एव व्यष्टिसृष्टि: । एवं सति 
व्याकरवाणीत्युत्तमपुरुषनिर्देशः समञ्जसः | ` अनेन जीवेन’? इति 
व्यतिरेकनिर्देशोऽपि जीवशरीरकेणात्मनेत्यन्वयात्‌ समञ्जसः | 
जीवशब्दः तेजःप्रभृतिशब्दवत्‌ जीवशरीरकब्रह्मवाचीति ह्यक्तम्‌ | 
“ama जीवेनात्मना” इति सामानाधिकरण्यश्च मुख्यम्‌; 
“अनुप्रविश्य नामरूपे व्याकरवाणि'' इति 
समानकर्तृकत्वनिर्देशश्च। सूत्रार्थस्तु - संज्ञामूर्तिक्लृप्तिस्तु - 
तुशब्दश्शङ्काव्यावृत्त्यर्थः - नामरूपक्लृप्तिः परमात्मन एव | 
कुतः? त्रिवृत्कुर्वत उपदेशात्‌ त्रिवृत्करणं कुर्वत एव 
नामरूपव्याकरणोपदेशात्‌ । त्रिवृत्करणं तु परमात्मन एव 


कर्मेत्युक्तम्‌ ॥१७॥ 


“ ‘अन्नमशितं त्रेधा विधीयते" ' इत्यादिना चतुर्मुखसृष्टवस्तुषु 
त्रिवृत्करणप्रकारो ह्युपदिश्यते । अतश्चतुर्मुखेन' के बलेन 
तच्छक्यमित्याशङ्क्याह - 


The formation of names and forms is verily by 
Him, who made the tripartite combination, because 
the scriptures declare like this. (2-4-17) 


The doubt arised here is whether the individual creation 
of the world is by the four-faced-Brahman - who is a jiva - or 
by Paramatman alone having that Chaturmukha Brahma as 
His body. The prima facie view is that it is by mere 
Hiranyagarbha, the four-faced-Brahma. As there is a 
declaration distinguishing the jivatman as “having entered 
this through these three deities through the atman, the jiva, 
may I differentiate names and forms" (Ch. Up. 6.3.2) this 
statement may somehow be explained as the jivatman 
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happens to be a part of Paramatman, the statement in the 
first person as "May I differentiate" may be explained in the 
secondary sense. 


The conclusion is as follows :- 


The individual creation comprising of the formation of 
names and forms is by Paramatman alone on account of the 
scripture that teaches that the formation of names and forms 
is by Him alone who made the tripartite combination as 
declared in the text - "May I differentiate names and forms. 
Let me make each of these elements three-fold and three- 
fold by mixing them up appropriately" (Ch. Up. 6.3.3). The 
tripartite combination is impossible of being made by the 
four-faced-Brahma (Hiranyagarbha), because the origination 
of Chaturmukha Brahma was only after the creation of the 
cosmic egg and the creation of the cosmic egg is possible of 
fire, water and food that are combined in the tripartite 
combination. The smruthi of manu declares - 'then came the 
golden egg resplendent like the Sun and from that cgg 
originated the four-faced-Brahma, the grand father of all 
beings’. (Manu 1-9) And also the smrithi states - ‘the elements 
beginning with "mahat" and ending with "Prithvi" and others 
create the cosmic egg. When they were separated from each 
other, and though they had their own differentiated powers, 
they were not able to create the beings without conjoining 
together and mixing with each other. Conjoining together 
and mixing with each other, they created the cosmic egg' 
(Vishnu P 1-2-52, 54) . Therefore, the formation of individual 
creation is by Paramatman alone having the Chaturmukha 
Brahma as His body. Only when it is explained thus, the 
declaration in the “first person” as "I shall differentiate" 
becomes compatible. The term "jiva" connotes Brahman 
having the jiva as Its body, just as the terms "tejas" and others 
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connote Brahman. The concomitant co-ordination as "having 
this jivatman as My body (Ch. Up. 6.3.2)" is in the primary 
sense alone. And also the declaration "entering along with 
Him, I shall differentiate names and forms (Ch. Up. 6.3.2)" 
is in the primary sense alone as it signifies the one and the 
sarne doer or agent. 


The meaning of the sutra is as follows :- 


The term "tu" or "but" is meant for terminating the doubt. 
The formation of names and forms is by Paramatman only. 
Why? "Trivritkurvata Upadeshat" - As it is ordained that the 
differentiation of names and forms, as done by Him, who 
made the tripartite combination. It is established that the 
formation of tripartite combination is the work of 
Paramatman alone. 


A doubt is raised here :- 


The scripture declares that 'the food that is eaten is 
disposed of in three ways.’ (Ch. Up. 6.5.1) and shows the 
process of tripartition happens even in the case of the objects 
created by the four-faced-Brahman. Therefore, the tripartite 
combination of the elements viz. tejas, ap and annam is 
possible of being accomplished by Chaturmukha himself. This 
doubt is terminated in the next sutra. 


मांसादि भौमं यथाशब्दमितरयोश्र (2-4-18) 


““तासां त्रिवृतंत्रिवृतमेकेकां करवाणि'' इति निर्दिष्ट 
त्रिवृत्करणम्‌, ` अन्नमशितं त्रेधा विधीयते' ' इत्यादिना 
नोपदिश्यते; “तस्य यः स्थविष्ठो धातुस्तत्पुरीषम्‌ यो 
मध्यमस्तन्मांसम्‌, योऽणिष्ठस्तन्मनः”? इति मांसाद्यपि हि 
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भौममेबोपदिश्यते । “अन्नमशितं sar इति प्रक्रमात्‌, ˆ अन्नमयं 
हि सोम्य मन:'' इति वाक्यशेषाच्च | तेजोबन्नानां 
त्रिवृत्करणप्रकारे ह्युपदिश्यमाने मांसमनसोः पुरीषाद्धौमादणीय 
स्त्बेनाप्यत्वं तैजसत्वं च प्रसज्यते। तथेतरयोरपि 
अप्तेजःपर्याययोः, आपः पीताः”, “तिजोऽशितम्‌'' इति 
त्रयाणां भागानां यथाशब्दमाप्यत्वं तैजसत्वमेवोपदिश्यते | 
तत्रापि हि, आपः पीता:'', `तेजोऽशितम्‌'' इत्युपक्रमः | 
वाक्यशेषश्च, ˆ आपोमयः प्राणः तेजोमयी वाक्‌”” इति । 
प्रगुक्तत्रिवृत्करणप्रकारे हि मूत्रप्राणयोः स्थविष्ठत्वाणीय स्त्वाभ्यां 
भौमत्वतैजसत्वप्रसक्तिः, ` तेजोऽशितम्‌'' इत्यत्रापि 
पूर्वयोभौमत्वाप्यत्वप्रसक्तिः | अतोऽत्र प्रागेव त्रिवृत्कृतस्यान्ना 
देस्स्वस्यैव त्रेधा परिणाम उपदिश्यते ॥१८॥ 


प्रागेव त्रिवृत्कृतं चेत्‌ - कथं केवलान्नादिशब्दैरुच्यते 
इत्यत्राह- 


Flesh and others are the effects of the earth. In 
the same way, the other two viz. ap and tejas are 
also effects according to the scriptures. (2-4-18) 


The tripartite combination which is declared as "let me 
make each of these elements three fold and three fold by 
mixing them appropriately" is not taught by the declaration 
"the food that is eaten assumes a three fold form" (Ch. Up. 
6.5.1) 


The flesh and others that are mentioned here, are 
modifications of earth alone, as mentioned in the text - 'the 
gross portion of it becomes purisha, the middle portion 
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becomes the flesh and the subtle portion becomes the mind! 
(Ch. Up. 6.5.1) - and on account of the statement which 
begins as "the food that is eaten assumes a three fold form 
(Ch. Up. 6.5.1)" and which states in the end "My Dear, the 
mind is supported and accelerated by food (Ch. Up. 6.5.4)", 
the same truth is confirmed. If the tripartition of flesh, mind 
and purisha is taken as implied in this tripartite combination 
of tejas, ap and anna, then it lands us in difficulty of resulting 
flesh and manas being subtle and subtler than purisha (to 
be subtle portion of water and tejas), as purisha would have 
to be there subtle of ap and tejas. In the same way, in respect 
of the other two categories of water and tejas, the same kind 
of difficulty arises. The statement "water that is drunk", 
"tejas that it eaten" that ordains the tripartition is ordaining 
only modifications of water and tejas, as it is expressly 
declared "water that is drunk; tejas that is eaten". The 
complementary statement also points out that prana is 
supported and helped by water and that speech is supported 
and helped by tejas (Ch. Up. 6.5.4). It is against authority 
to consider urine and prana that are gross and subtle as 
bhauma and tejas. In the same way, in respect of tejas also, 
the modifications will have to be taken as classes of carth 
and water. Therefore, it is to be taken as understood that 
the three kinds of modifications of "anna" and others relate 
to those that have been combined earlier according to the 
tripartite combination, and they are taught here. 


If the tripartite combination had been effected earlier, 
how is it they are called as mere anna, ap and tejas ? The 
sutrakara replies to this objection in the next sutra. 


वैशेष्यात्तु तद्वादस्तद्वादः (2-4-19) 
वैशेष्यं - विशेषभावः । त्रिवृत्कृ तेप्येकै क स्मिंस्तत्र 
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तत्रान्नाद्याधिक्यरूपविशेषभावादन्नादिवादः । द्विरक्तिरध्याय 
परिसमापतिद्योतनार्था 1119 11 


But, they are called by mere names as anna and 
others on account of their distinctive nature of 
preponderance of one element over the other two. 
(2-4-19) 


"Vaiseshyam" means distinctive character of its own. 
Though they are combined in a tripartite combination, in 
each one of them that element which is having preponderance 
over the other two, is the cause of such designation as anna 
and others. The repetition of the term "that designation" 
marks the conclusion of the chapter. 


इति संज्ञामूर्तिक्लृप्त्यधिकरणम्‌ ॥८॥ 


इति श्रीभगवद्रामानुजविरचिते श्रीवेदान्तदीपे 
द्वितीयस्याध्यायस्य चतुर्थः पादः ॥४॥ 


समाप्तश्चाध्यायः ॥२॥ 
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Summaries of the adhikaranas 


1l. In the invocatory verse to this work Ramanuja 
has expounded the nature of the supreme Reality 
which is also the ultimate object of attainment 


(उपेय). 


The term "Br: कान्तः signifies that the Supreme 
Reality is inseparably associated with godess Mahalakshmi. 
“अनन्तः” signifies that it is infinite and not limited by time, 
space or objects. The 'उभयलिब्गत्व' of the supreme Brahman 
is signified by the two terms, "that he is the abode of all 
auspicious qualities", and "That he is opposed to all that is 
defiling". It is pointed out that he is adorning supreme 
abode of Vaikunta. He is not fully accessible to the speech 
and mind. He is realised by those who have surrendered 
unto him. 


The ultimate goal of life viz., eternal service to the 
auspicious feet of Paramatman through attainment of Him 
is pointed out in the concluding line of this verse. The term 
“आदि पुरुष' signifies that the supreme lord is the cause of 
every other thing in this universe and that he is 
characterised by a divine auspicious and eternal body. 


Thus the nature of तत्त्व, हित and पुरुषार्थ are clearly 
expounded in this invocatory verse. The term “नत जन' 
signifies that the Jivatmans and Paramatman are distinct 
from one another. It also points out to prapatti. 


2. In the second verse Ramanuja offers salutations 
to the earlier preceptors and indicates the 
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importance of गुरुवन्दन, He declares that the 
subject matter of this treatise is the exposition of 
the measurings of the upanishads as represented 
in the Brahmasutras. By this he signifies that the 
Brahmasutras are truly representing the 
meanings of the Upanishads. Ramanuja declares 
that he would expound in this work the 
philosophy of the Upanishads as faithfully raught 
by the sutra. 


3. Ramanuja has given a general introduction to this 
work before the exposition of the sutras. This 
enables one to know the true import of the 
Upanishads. This is similar to Shankara's 
exposition of ‘अध्यास’ before the explanation of 
the sutras. The doctrine of the Upanishads is 
declared in clear terms supported by copious 
references from the smrutis and the sruthis. The 
difference and distinction between non-sentient 
matter and the jivatmans and the difference 
between jivatman and paramatman on the other 
hand have been shown clearly on the basis of 
scriptural authorities, the Gita and the sutras. 
This exposition that is prefaced to the explanation 
of the sutras enables one to follow clearly without 
any confusion the doctrine that is taught by the 
sutras. 


Ramanuja's exposition here is very forceful though 
brief. The declaration of the siddhanta at the very beginning 
enables one to comprehend the essence of the sastras. 


4, Ramanuja has given the analytical contents of the 
sixteen padas of the Brahmasutras and at the end 
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concludes that the sariraka shastra expounds all 
truths that are to be known in respect of tatva, 
hita and purushartha. 


1-1-1 

The first sutra clears the objection that the word of 
the veda has no power to signify Brahman as words cannot 
signify existent objects. The sutra अम्नायस्य क्रियार्थत्वात्‌ 


ordains that the vedic word has meaning only when it is 
related to action. 


The Poorva mimasaka is the objector here and he does 
not admit that the Upanishads expound Brahman. This 
view is refuted by the sutrakara who holds that the word 
can signify existent objects also. It is found by experience 
that words are used to signify existing objects by pointing 
out to them again and again. The 'Vishaya Vakya' for this 


section is “तद्विज्ञानार्थं स गुरुभेवाभिगच्छेत्‌' । 


The meaning of the term ब्रह्म ७ explained in the Sri 
Bhashya as 'ब्रह्मशब्देन च स्वभावतो निरस्त निखिलदोषः 
अनवधिकातिशयासङ्ख्येय कल्याणगुणगणः पुरुषोत्तमो अभिधीयते' । 


The significance of the two terms अर्थ and अतः is 


explained elaborately in the Bhasya. While explaining अर्थ 
Ramanuja establishes that the pre-requisite for 
Brahmopasana is a knowledge of karma. In this context 
Ramanuja determines the nature of the spiritual discipline 
for attainment of liberation as meditation or upasana. He 
quotes the vakyakara's exposition of the means of sadhana 
to study meditation as Viveka, Vimoka, Abhyasa, Kriya, 
Kalyana, Anavasada and Anuddharsha. 
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The nature of the Upeya is established in the 
Mahasiddhanta by Ramanuja as supreme Brahman 
characterised by all perfections. 

1-1-2 

The objection that the enquiry into Brahman need not 
be undertaken as Brahman cannot be defined is set aside 
by this sutra. The 'Vishaya Vakya' is यतो वा इमानि भूतानि 
जायन्ते येन जातानि जीवन्ति यत्प्रयन्त्यभिसंविशन्ति' etc. This 
definition is admirted by sutrakara. There is no indication 
in the sutras anywhere that this definition is तटस्थ लक्षण’ 
It is established here that different attributes that are non 
contradictory can qualify the one and the same object. This 
definition is also valid by Upalakshama as Brahman is 
known earlier as the sole caus of this universe from the 
Chandogya Upanishat. The definition of Brahman as 
‘Satyam, Jnanam and Anantham relates to the 
Viseshyamsha and not to the VISISTA. As Visista alone is 
to be meditated upon and to be gained the sutrakara has 
defined Brahman with the statement जन्मादि अस्य यतः | 
There is no indication any where that the world is 
VIVARTA. 

1-1-3 

The Nyayaviaseshika is the Poorvapakshin in this 
Adhikarana. His view is that Brahman can be known from 
inference alone and that the scripture is not an authority 
for establishing Brahman. This view is refuted here. The 
Vishayavakya is the same as “यतो वा इमानि भूतानि’ It is 
established in this section that it is not possible to establish 
Isvara by inference as it is not possible to establish that he 
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created this universe. Does he create this universe with a 
body or without a body? Does he create all things at one 
time or at different times? Many incompatibilities have 
been shown in such an argument and it is proved that 
Isvara is to be admitted only on the basis of shastra. 


1-1-4 


The fourth Adhikarana comprising of a single sutra 
establishes that Brahman that is of the nature of supreme 
knowledge and bliss is the highest object of attainment for 
man. The attainer gains supreme knowledge and bliss 
when he communes with Brahman. Though Brahman is an 
existing entity though it does not relate to either a vidhi or 
nishedha, by its very nature of having supreme bliss and 
knowledge it is the 'Parama Purushartha' to be gained by 
man. While explaining this sutra in the Sri Bhashyam, 
Ramanuja has examined the view points of the different 
schools of thought in a dialectical discussion and has 
established this view point in a unique way. 

These four sutras forming four Adhikaranas set the 
trend of the subject that is expounded in the sutras. These 
four sutras are meant for establishing the study of Vedanta 


sutras, व्युत्पत्यभावः प्रतिपत्तिदौस्थ्यं अन्येन सिद्धत्वं - अथाऽफलत्वं। 
एतानि वै सूत्रचतुष्टयेन अनारम्भमूलानि निराकृतानि । 
As pointed out in this verse four major objections 


against the study of the Brahmasutras are refuted by these 
four sutras. 


The four objections are as follows: 


1. Should one commence an enquiry into Brahman or 
Not? 2. Are the Upanishaths authorities to define 
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Brahman? 3. Can Brahman be inferred from inference? 
4. Is the study of the Brahmasutras having any benefit or not? 


Sri Sudharshana Suri has pointed out in his 
commentary that these four sutras are not favourable to 
the school of Advaita. He points out that the necessary 
factors of Vishaya, Prayojana, Adhikari and others are 
incompatible in their case. 


What is the subject matter for them? Is it Brahman or 
the unreality of difference or the oneness of Jiva and 
Brahman? Brahman is not knowable according to them. 
What is the prayojana or fruit of the shastra? Who is the 
Sravanadhikari or an aspirant that aspires to listen to 
shastra? Is he mere consciousness or a conscious knower? 
How can there be a definition for an indeterminate entity? 
If Brahman is defined as the cause of this universe, How 
can the universe be negated? When Brahman is not an 
object of knowledge how can there be Shastra 
Pramanakatva? To whom does the termination of illusion 
happen? Is it for consciousness or the sentient knower? It 
is never for mere consciousness. The chetana cannot be an 
asraya for illusion. Anyway it cannot be said that the 
elimination itself of illusion is a Purushartha. 


These four sutras affirm the difference between the 
jivatman and paramatman and are declaring that an 
enquiry into Brahman should be made by the jiva for 
getting rid of the ills of samsara. 


Ikshatyadhikarana - 
In Ikshathyadhikarana there are eight sutras. The 


sutrakara establishes that the cause of this universe is never 
the non-sentient matter. The "Vishaya Vakya" is taken from 
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chandogya upanishath and it is as follows :- "Sath alone 
existed prior to creation and it willed to become many and 
created Tejas and others". The Sankhya school posits the 
primafacie view that the term "sath' is the non-sentient 
primordial matter. It is established here that non-sentient 
matter which cannot will, is not the cause of the universc. 
A number of arguments are advanced and it is determined 
that the achetana is not the cause of this universe. 


In the Anandamayadhikarana the sutrakara establishes 
that the cause of this universe cannot be the individual self. 
It is declared by the sutrakara himself that the suffix 
"Mayat" is used in the sense of plentitude of bliss. In the 
sutra, Bheda Vyapadeshachha (1-1-18), the sutrakara has 
declared that the Anandamaya is different from the 
jivatman. In the srutaprakashika the view point that the 
"Puccha" or tail is Brahman - is examined in detail and set 
aside and it is established that Brahman alone which is 
Blisssful by nature and which has infinite bliss as its quality, 
is the cause of this universe. 


As this kind of infinite bliss is not possible in the 
jivatman, he is not the cause of the universe. 


From "Antaradhikarana" the sutrakara has examined 
certain scriptural statements that have very indistinct 
characteristics of non-sentient and sentient beings and 
arrives at the conclusion that those references are related 
to Brahman alone, on account of the fact that those 
characteristics are compatible to Brahman alone. 


The Hiranmaya Purusha who is seen in the orb of the 
Sun is Paramatman alone becausc the characteristics of 
Apahatapapmatva and others cannot happen to jivatman. 
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In "antaradhikarana", Ramanuja has established that 
the supreme Paramatman has an eternal non-material body 
on the basis of the explanations of the vakyakara, 
Tankacharya and the Bhashyakara Dramidacharya. He has 
explained in detail this doctrine in Vedantasara and also in 
Vedartha Sangraha. A beautiful description of the 
Divyamangala Vigraha of Paramatman is given in 
Vedartha Sangraha. 


In "Akashadhikarana" the statement "All these beings 
are born of Akasha" is examined and it is determined that 
as elemental ether cannot be the cause of the entire 
universe, the term "Akahsa" denotes Supreme 
Paramatman. 


In "Pranadhikarana" the statement found in 
"Chandogya" that all beings emerge from Prana and merge 
in Prana afterwards - is examined and the term. "Prana" 
which indistinctly denotes the vital airs, signifies supreme 
Brahman alone in this context as the characteristic of 
Brahman is described in respect of Prana. 


In "Jyothiradhikarana" the term "Jyoti" in the scriptural 
statement, “यदतः परो दिवोज्योतिर्दीप्यते' which appears to be 


signifying the well known light, is determined to signify 
Paramatman alone as it is declared that all entities here are 
a quarter of it and as three quarters are in the celestial 
region. 

In "Indrapranadhikarana" the statement of Indra to 
Prathardana 'प्राणोस्मि प्रज्ञात्मा तं माम्‌ उपास्व, is examined and 
the apparent meaning of the term prana as related to 


jivatman is set aside on account of the terms such as Ajara, 
Amruta, Ananda and others. 
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The one that is signified by the term Indra is 
Paramatman alone having Indra as his body. 


The seven sections that follow the first four 
introductory sections expound Paramatman alone as 
characterised by different auspicious characteristics. Sri 
Vedanta deshika in his Adhikarana Sanavali has condensed 
the gist of these seven sections in one verse as follows : 


स्वेच्छातः सर्वहेतुः, शुभगुणविभवानन्तनिस्सीमहर्षः 
शुद्धाकर्मोत्थदिव्याकृतिः, अनुपधिकाकाशनादिस्वभावः | 
सप्राणाप्राणभेदव्यतिभिदुरजग्त्प्राणनो, दिव्यदीप्तिः 
प्राणेनद्राद्यन्तरात्मा, प्रभुरधिकरणैः सप्तभिः प्रत्यपादि ॥ 


(अधिकरणसारावालिः - ७८) 
First Chapter I Pada 


In this quarter the scriptural statements that refer 
indistinctly to jivatman and others are examined and 
determined that they relate to Brahman alone. In this 
quarter six topics comprising thirty three sutras are found. 
All these sutras expound the distinguishing characteristics 
of Paramatman. In the first Adhikarsha the famous 
statement "Sarvam Khalvidam Brahma” of Chandogya 
upanishath is taken for examination. (Ch. Up. 3-14-1) In 
Sri Bhashya two interpretations are given for this sutra. In 
the first interpretation it is discussed whether the term 
"Manomaya’ relates to Brahman or Jivatman. It is decided 
that it relates to Brahman as the term Manomaya means 
"One who is grasped by the pure mind" 


In the second interpretation it is discussed whether the 
term "Brahman relates to jivatman or Supreme Brahman 
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and the conclusion is arrived that as the entire universe is, 
born of Brahman, absorbed into Brahman and living in 
Brahman and as Brahman is the internal self of all other 
entities the term "Brahma" signifies Supreme Paramatman. 


In अत्रधिकरण " the Vishya Vakhya namely यस्य च ब्रह्म च 


क्षत्रं च उभे भवत आदेनः is taken for discussion. (Kata 1-2- 
25). The fact of Brahman being, the absorber of all other 
entities into himself or Samhartrutva of Paramatman is 
signified by the statement, "He is the eater of all moving 
and non-moving entities". The prima facie view that the jiva 
is eater on account of his karma, is meant here discarded. 


In "Antaradhikarana", the vishaya vakya is from 
chandogya Upanishad which runs as follows ‘यः एषः अक्षिणि 


gest दृश्यते एष आत्मेति होवाच एतदमृतं etc. Who is this purusha 
seen in the eye ? The one who is eternally stationed in the 
eye is declared as the supreme paramatman. This is known 
as “Upakosala Vidya". The characteristics of Paramatman 
such as वामनिः भामनिः' एततू ब्रह्म आठ others establish beyond 
doubt that he is Paramatman alone. It is to be noted that 
there is a sutra composed by the sutrakara as 
“सुखविशिष्टाभिधानात्‌ एवच’ which significantly declares the 
view of the sutrakara that Brahman is characterised by 
infinite bliss. This is certainly not favourable to the view 
point of advaita. 


"अन्तर्याम्यधिकरण" ¡ऽ a significant section where it is 
unequivocally declared that Paramatman is the internal 
dweller and controller of all other entities including the 
jivatman. It is significant that the Brhadaranyaka 
Upanishad repeats this declaration of the relationship of 
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Paramatman and other entities a number of times to 
impress upon the minds of the readers that Paramatman is 
different and distinct from the Jivatman and other entities. 
This relationship of 'Sarira and Sariri' is utilised by 
Ramanuja to harmonise the apparently contradictory 
declarations of oneness and manyness in the srutis. The 
Lj , 

sutra 'उभयेपि हि भेदेन एनमधीयते' (V.S.1-2-21), clearly shows 
the view of the sutrakara that the jivatman also is a real 
entity different from paramatman and the term 'Vijnana' 
means the jivatman. 


In 'अदृश्यत्वादिगुणकाधिकरण', a scriptural statement from 
the Mundaka Upanishath that describes Brahman in terms 
of certain negative attributes viz., 'यत्तदद्रेश्यम्‌ etc., is taken 
for examination (Mundaka 1-1-5 & 6). It is affirmed that 
these negative attributes characterise Brahman alone. It is 
declared that the wise realise this cause of this universe 
which is immutable. Various attributes of Paramatman are 
declared in this section such as Sarvajna, Sarvavith and 
others. The statement “अक्षरात्‌ परतः परः which means that 
he is higher than the jivatman who is higher than the 
Akshara or Primordial matter establishes difference and 
distinction amongst the three eternal entities viz., matter, 
Jivatman and Paramatman. In this section the sutra 1-2- 
23, “विशेषण भेद व्यपदेशभ्यांच नेतरो' is to be noted 


significantly. The one who is characterised by "अदृश्यत्व" and 
others is neither matter nor the jivatman. The sutrakara 
emphatically establishes that Paramatman is different and 
distinct from matter on one hand and the jivatman on the 
other. There is not even a slight indication that the 
difference is on account of superimposition. 
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In the 'वैश्वानराधिकरण" the scriptural statement from 
Chandogya Upanishat viz., प्रादेशमात्रम्‌ अभिविमानं आत्मानं 


वैश्वानरमुपास्ते (Ch. Up. 5-18-1) is taken for discussion. It is 
established here that the term "Vaishwanara" signifies 
Supreme Paramatman. The sutrakara turns down the lower 
categories that are suggested as possible meanings of the 
term "Vaisvanara" and establishes that the term 
"Vaisvanara" should be taken as Supreme god head. The 
unique form of vaisvanara that is described in this context 
cannot become compatible with other entities such as 
gastric fire or elemental fire or the fire god. The view 
points of other acharyas such as Jaimini, Ashmaratya and 
Badari are quoted here and the term "Vaisvanara" is 
determined as Supreme Paramatman even from the 
etymological rule of derivation. The cosmic form of 
Vaisvanara which is taught here is explained as useful for 
meditation and for conceiving like that as one's own self. 


Vedanta Deshika has summerised the meanings of this 
pada in the following verse: 
स्वाधीनाशेषसत्तास्थिति-यतनतया सर्वभावेन तिष्ठन्‌ 
ग्रस्ताशेष:, अक्षिनित्यस्थितिः, 
अखिलतनु: कल्पिताग्न्यादिगात्रः । 
स्वर्लोकाद्यङ्टवैश्वानरमतिविषयो लक्षणस्यादिमस्य 
प्रोक्तः पादे द्वितीये श्रुतिनिकरशिरःशेखरः श्रीनिवासः ॥ 
(अधिकरणसारावलिः - ) 
First Chapter Third Pada 
In this quarter there are eleven sections comprising 


forty four sutras. Of these eleven sections, Seven sections 
are directly concerned with the main topic of the shastra 
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i.e. Brahman. Three sections viz., Devatadhikarana, 
Madhvadhikarana and Apasudradhikarana are sections that 
discuss some side issue viz., qualification for meditation 
upon Brahman. 


In Dyubvadhyadhikarana, the scriptural statement that 
is examined is from Mundakopanishath. It describes an 
important characteristic of Brahman viz., Being the support 
of all entities such as the celestial region, earth, all the 
elements, all the Indiryas and the sentient Jivatman. The 
manyfold totality of existence is supported by Brahman. 
An aspirant is advised to give up all vain talk and know 
that one alone which is an abode of all other entities. The 
primafacie view is that this abode is the Jivatman as he is 
the support of the mind, the vital airs. 


The conclusion that is arrived at by the sutrakara is 
that this abode of all entities like Dyuloka and others is 
Paramatman alone as known from the subsequent 
statements in Mundakopanishath. The term अमृतस्यैष सेतुः 
declares that he is the Prapaka for liberation. There is a 


sutra gaga व्यपदेशात्‌ which points out that there is 
difference between jivatman and paramatman. 


In Bhoomadhikarana, the teaching of Sanath Kumara 
to Narada is the topic that is discussed. This is taken from 
Chandogya Upanishath and in this section the infinite 
greatness of Brahman is established. The one who is 
described here as being characterised by the quality of 
‘Bhooma’ or ‘Infinite greatness’ is Paramatman alone. 
Signifying the Jivatman by the term Prana, Sanathkumara 
taught further that one should make an enquiry into 
Bhooma which is greater than the jivatman. The sutrakara 


uses the word संप्रसाद' signifying jivatman and says that 


र 
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Bhooma is taught greater than that Samprasada. It is 
pointed out further that it is immortality and that it is all 
pervasive. In this section one is advised to meditate upon 
Brahman as ‘IG. ‘IENAAT’ is taught in this section 
to make one realise the fact that Paramatman is the self of 
the jivatman and all terms signifying all objects connote 
ultimately Paramatman, the inner self. 


In Aksharadhikarana, the topic of discussion is taken 
from Brihadaranyaka Upanishath. The one non-second 
support of the world is signified by the term 'Akshara' 
which distinctly appears to signify matter or Jivatman. The 
term Akshara is used to signify matter or Jivatman and 
Paramatman. So the doubt arises here about the real 
import of Akshara that is the support of even unmanifested 
ether. This Akshara is declared here as being devoid of all 
characteristics of matter such as grossness or subtleness, 
etc. It is said that all entities in this world such as the Sun, 
Moon and others are abiding by the command of this 
Akshara. It is the unseen seer, the unheard hearer, the 
unknown knower etc., on account of the impossibility of 
these characteristics in respect of matter or the Jivatman. 
Akashara is determined as Supreme Brahman. 


In "Ikshathi Karmadhikarana" the characteristic of 
Brahman being experienced by the liberated is expounded. 
The Vishayakya for this is from Prasnopanishath which 
prescribes that one should meditate upon the supreme 
Purusha with Pranava of three measures and that such a 
person would be freed from sin and lifted up to Vaikunta 
where he would behold the supreme self. Here the terms 
Brahmaloka and Jivaghana' are found and from this it is 
doubted whether the Purusha who is witnessed is the four 
faced Brahma or the Supreme Paramatman. The reference 
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here distinctly appears to refer to Chaturmukha Brahma. 
But when closely examined it becomes clear that the term 
एतस्मात्‌ जीवघनात्‌ परात्परं पुरुषं means Paramatman alone. The 
term 'Jivaghana’ means a person who has a body due to 
Karma. It is samsara mandala. The jivaghana is the 
embodied self. One who is higher than him is the 
Parisuddhatman. One who is higher even than him is 
Supreme Paramatman. The world mentioned here as 
Brahmaloka is not the Satyaloka. But the supreme abode 
of Vasudeva. 


In 'Daharadhikarana' the meaning of the term Dahara 
is determined. The body is called as the city of Brahman 
and the heart is called as a small abode. There is a small 
ether in that small abode. One is asked to meditate upon 
what exists in that small ether. It is clarified that the eight 
auspicious qualities such as Apahatapapmatva and others 
are in that ether and one should meditate upon Brahman 
as characterised by these auspicious qualities. Paramatman 
is signified by the term 'Dahara' which apparently may 
mean elemental ether or the individual self. There is the 
usage of the term 'the ether' which is well known as 
signifying elemental ether. The sutrakara has determined 
the meaning of the term 'Dahara' as Paramatman alone on 
account of the characteristics that are described in the 
suceeding passages. Elemental ether is not characterised by 
Apahatapapmatva and others. The jivatman has not 
manifested these qualities in the state of bondage though 
they may manifest when he is liberated. It is declared that 
this small ether is vaster than the elemental ehter outside 
and all other elements. The Upanishath describes that all 
people in this world go everyday to that Dahara called by 
the name Brahmaloka and do not know that they are going 
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there as they are covered by Karma. That Dahara is 
described as the support of all the worlds like an 
embankment and that it holds all the worlds so that they 
may not be mixed up. The sutrakara finds out that the 
characteristics of being the controller of all entities and 
being the cause of all entities can never happen to the 
jivatman. The sutrakara declares difference between 
jivatman and Paramatman very clearly in this section and 
determines that Dhara is ‘Supreme Paramatman'. 


In 'प्रमिताधिकरण', the scriptural statement that is 
selected for discussion is from, Katopanishath, where it is 
described that the person of the size of a thumb resides in 
the middle of the body. He is the lord of the past and the 
present (Kata 2-1-12), "The person of the size of a thumb 
is like a light without smoke. He is the lord of the past and 
the present." This statement is also distinctly pointing out 
that it may be jivatman. It gives rise to the doubt that this 
purusha may be jivatman alone as the jivatman is of the 
size of a thumb. The sutrakara determines that he is 
Paramatman alone as he is described as the lord of the past 
and the present. He explains that as Paramatman is in the 
heart, of the size of a thumb he is described as having he 
size of a thumb. But he is not limited to that size. 


In this connection the size of the thumb points out 
that human beings alone are entitled to meditation. Three 
sections concerning the qualification for meditation are 
raised and answered. The sutrakara declares that gods are 
qualified for meditation. The vasus and others are also said 
to be qualified for Brahmopasana. 


According to the dictates of the shastra it is pointed 
out that the fourth class has no right for Brahmopasana. 
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In 'Kampanadhikarana' the discussion that was taken 
up in Pramitadhikarana is continued and the decision that 
the one who has the size of the thumb is Paramatman alone 
is arrived at as the entire universe is described to be 
trembling for fear of that person. The "Angusta Pramitha" 
who is of the form of effulgent fire without smoke is verily 
Supreme Brahman alone. 


The next section known as "Arthantartvadi 
Vyapadesha" is introduced to explain the meaning of the 
term Akasha, used in the statement, "Akasha is the evolver 
of names and forms." Though the term 'Akasha' found in 
Chandogya (Up. 1-9-1) has been decided to signify 
Brahman, it is taken up for examination in this section to 
determine whether Akasha signifies Paramatman or the 
liberated self. The fact of evolving names and forms relates 
to Paramatman alone. Paramatman is said to be other than 
the phenomenal world of names and forms. The 
Muktatman is not capable of evolving names and forms. 


Thus in this third pada of first chapter the terms that 
distinctly appear to signify the Jivatman and matter are 
closely examined and the conclusion is arrived at that they 
refer to Supreme Brahman alone. 


Sri Vedanta Desika has summarised the conclusions 
of this Pada in one verse as follows: 
विश्वात्मा, अनन्तभूमा, नियमनधृतिकृत्‌ मुक्तभोग्यस्वभाव: 
दहस्वाधारसर्वः, हृदयपरिमितावास्थया सर्वयन्ता | 
देवादीनामुपास्यः, बसुमुखबिबुधैः स्वात्मभावेन सेव्यः 
शूद्राद्योपास्त्यन्हः प्रभुरिहबुबधे नामरूपैककर्ता ॥ 
(अधिकरणसारावलिः) 
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First Chapter Fourth Quarter 


In this quarter there are 8 Adhikaranas comprising of 
twenty five sutras. The sutrakara has examined the 
statements of the scriptures that appear to be very 
distinctly referring to matter and jivatman and determines 
that they relate to Supreme Brahman alone. 


The first three sections contain statements that appear 
to be directly referring to the truths of the Sankhya 
Philosophy. 

In 'आनुमानिकाधिकरण' the meaning of the term Avyakta' 
in the statement Wet: परं अव्यक्तं अव्यक्तात्‌ पुरुषः परः' (कठ 
१-३-११) is examined. The terms ‘Hed, अव्यक्त, पुरष point 
out distinctly the sankhya doctrine. It is determined after 
examination that अव्यक्त does not signify matter ० प्रधान of 
the Sankhyas. In the metaphorical description of the 
chariot, charioteer, horses, path, the Reins and others, the 
term 'Ávyakta' corresponds to the body. There is no 
reference to the Sankhya doctrine here anywhere. This 


Avyakta corresponds to the body which is metaphorically 
described as the chariot. 


In 'Chamasadhikarana' the reference to ‘Aja’ is made. 
The meaning of this term is determined in this section. 
The term appears to be referring to the primordial matter 
of the Sankhyas. As there is no distinct descriptions of ‘Aja’ 
as in the case of ‘Chamasa’, it cannot be taken as pradhana 
which is 'Abramhatmaka'. It is pointed out that it is also 
evolved by Paramatman. 


In 'Sankhyopasangrahanadhikarana' the text that is 
discussed is taken from Brhadaranyakopanishath. It is 
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pointed out that the ‘Pancha Pancha Janas' and 'Akasha' are 
established in the atman. The number twenty five is made 
out from the terms 'Pancha Pancha‘ and it is contended that 
this has the direct reference to the categories propounded 
by the Sankhya school. The sutrakara points out that even 
if it is taken as twenty five, it cannot convey the sankhya 
doctrine, because Akasha is an additional entity and the 
abode of all these is another entity taken together, thus the 
number would be twenty seven that would exceed the 
number posited by the Sankhya school. Pancha Janah is a 
term which is a symbol just like Saptarshi. So there are 
five pancha janas. The Panchajanas are explained as the 
sense organs and Akasha signifies the great elements and 
all these are established in Brahman. This is the meaning 
of that statement that is determined. 


The Sankhya doctrine is not declared by this 
statement. 


The next section, 'कारणत्वाधिकरण' examines whether 
the Upanishads propound that Brahman alone is the cause 
of this universe or not. This doubt arises because in the 
Upanishads the cosmic cause is designated by different 
names such as Sath, Asath, Avyakrita, Aramn, Brahman 
and others. They appear to be conflicting. The sutrakara 
determines that all these terms signify the one and non- 
second Brahman as all these different statements are 
connected to Brahman alone. The term 'Asath' signifies 
Brahman alone without the differentiation of names and 
forms. 'Avyakta' signifies that the unmanifested existed as 
the body of Brahman. 'Sath' signifies Brahman 
characterised by the sentient and the non-sentient in the 
subtle form. As omniscience and others are attributed to 
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the cause of the Universe and as such attributes are related 
to Brahman alone, Brahman alone is determined as the 
cause of this universe. 


In ‘Jagadvachitvadhikarana' the scriptural statement is 
taken from the Kaushitaki Upanishath. There is a 
statement यस्य वै तत्कर्म स वै वेदितव्यः' It is taught that one 
should know him whose karma is all this. There is a doubt 
regarding the meaning of the word - Karma. The 
relationship with Karma is in respect of individual self. 
alone, because 'Karma' means Punya - Papa roopa Karma. 
So it is doubted that this statement is referring to the 
individual self or Purusha. So it should be understood that 
the Pradhana presided over by the Purusha is the cause of 
this world. When the context is closely examined it will be 
clear that the term Karma does not signify Punya - Papa 
roopa Karma. But the word karma signifies the universe 
that is created by the Supreme Purusha. The several 
Purushas that were enumerated earlier by Balaki as 
Brahman and the entire universe - are the creation of 
Supreme Brahman. The mention of jivatman in this 
context alone with the Mukhyaprana is meant for teaching 
that Brahman is different from the jivatman and 
mukhyaprana. 


Vakyanvayadhikarana is an important section wherein 
the relationship between the jivatman and paramatman is 
examined and it is concluded that the term 'Atman' means 
Brahman in the context of the teaching given by 
Yagnavalkya to Maitreyi. The opinions of three previous 
acharyas are quoted in this section and according to all of 
them, the term "Atman" in the context under reference 
signifies Paramatman, though they arrive at that decision 
on different grounds. 
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Yagnyavalkya exhorted Maitreyi that ‘The Atman' 
should be seen आत्मा वा अरे द्रष्टव्यः श्रोतव्यः सन्तव्यः 


निदिध्यासितव्यः' | (Br.4-5-6). This reference seems to be 
related distinctly to the jivatman alone. The Sankya school 
claims that this reference is related to the Purusha alone of 
their school. They say that as the essential nature of all 
atmans is of the same form, the proposition of knowing all 
by the knowledge of one happens to the knowledge of 
purusha alone and they claim that Prakruti presided over 
by the Purusha is the cause of this universe. The sutrakara 
turns down this prima facie view, and states that the one 
that is pointed out by the term 'Atman' is related to 
Paramatman alone as all statements in that section are 
related to Paramatman. 


'Asmaratya' thinks that the term 'Atman' signified 
Paramatman for the fullfilment of the proposition, the 
knowledge of all by the knowledge of one. According to 
Audulomi Paramatman is signified by the term 'Atman' 
which is जीववाचक on account of the fact that the jiva attains 
‘Brahma Bhava' when he realises the supreme light after 
passing out of this body. According to Kashakrutsna 
Paramatman is signified by the term that is Jivachaka 
because Paramatman is abiding in the jivatman as his 
internal self. Terms signifying the body culminate in 
signifying the atman. To posit identity according to the 
relationship of Atma - Sarira Bhava docs not contradict any 
sruthi and that is accepted by the sutrakara. 


In 'Prakrutyadhikarana’, it is determined that Brahman 
is the material cause also of the universe as it is the 
instrumental cause. It is objected that Brahman which is 
Nishkala, Nishkriya, Shantha, Niravayava cannot be the 
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material cause of the universe. Brahman should be 
understood to be only the instrumental cause even 
according to Sruti - "मायां तु प्रकृतिं विद्यात्‌ मायिनं तु महेश्वर". The 
sutrakara affirms that Brahman is the material cause also 
in addition to being the instrumental cause. Only when it is 
understood like this, by knowing the world cause, the 
totality of all created existence can be known. The term 


एकमेव and अद्वितीयम्‌ in Chadogya affirm this view. The 
sutras “आत्मकृतेः, परिणामात्‌ clearly show that the sutrakara 


is in favour of “परिष्कृत परिणाम". It is clear that causation is 
not an appearance according to the sutrakara. Paramatman 
having the chit and the achit in the subtle form transforms 
Himself into the form of the universe having the chith and 
the achith in the gross state. All transformations and 
Apurusharthas relate to the body of Paramatman viz., the 
Achith and the Chith and Paramatman remains unaffected 
by any imperfection or modification whatsoever both in the 
causal state and the state of the effect. 


In "Sarvavyakhyanadhikarana", there is the declaration 
by the sutrakara that by refuting the Sankhya school all 
other different views stand refuted. 


II - I quarter 


The second chapter is named 'avirodhdhyaya' because 
this chapter resolves contradiction. There are four quarters 
in this chpater and in the first pada possible objections to 
the doctrine of Brahman as the cause of this universe are 
cleared. The doctrine of Brahman as the cause of this 
universe that was established in the first chapter, is 
consolidated and all arguments opposed to it are refuted in 
this pada. 
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In 'smrutyadhikarana', it is examined whether the 
doctrine of Brahman as the cause of the universe is tenable 
or not as the teachings of the upanishads are opposed to 
the smruti text of Kapila. The sutrakara has determined in 
this section that the Kapila smrut is not authoritative as it 
is opposed to the teaching of the vedas. Kapila also is a 


क्षेत्रज्ञ and it is due to wrong apprehension that he has not 
followed the teachings of the vedanta. 


In 'Yogapratyukthyadhikarana' the yogasmruthi that 
propounds Isavara as mere instrumental cause is also not 
admitted. This smruti contains propositions that are 
contrary to the teachings of the vedas as Brahmatmakatva 
is not admitted by them and also as the jivatman alone is 


'ध्येय' or object of mediation. 


In 'Vilakshanatvadhikarana' the doctrine of Brahman 
as the cause of this universe is challenged from the stand 
point of the sankhya school. The world that is perceived by 
us is non-sentient, impure, sorrowful and is full of defects. 
How can Brahman that is pure, omniscient, blissful and 
opposed to all that is defiling be the cause of such a 
universe? The effect will not be distinct and different from 
the nature of the cause. This objection is countered by the 
sutrakara that an effect which is distinct and different from 
the cause in its nature can be produced by a cause that is 
distinct from the effect. These two states viz. the causal 
state, and the state of effect relate to the same object and 
their respective merits and demerits relate to those states 
and not to the substance. As expansion-and contraction of 
consciousness arc related to the jivatman and also as 
modification is related to the non-sentient matter that 
happen to be the body of Paramatman, these defects do 
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not taint Brahman at all. Ramanuja gives the definition of 
'sarira' as substance that is invariably supported, ruled over 
and used for its own purposes by a sentient principle. When 
viewed from this stand point the doctrine of Brahman being 
the cause of this universe is reasonably established. 


In 'Shishta - Aparigrahadikarana' which is a simple 
section it is decided that all views that are opposed to the 
revelation of the vedas stand refuted by the refutation of 
the Sankhya school. 


In 'Bhoktrapatyadhikarana', the principle of body - 
soul relationship is challenged from a different point of 
view and it is established that having a body itself would 
not result in the experience of happiness and sorrow, but 
embodiment on account of karma of the form of punya 
and papa is the cause of suffering. 


If it is admitted that Isvara also has a body, then he 
would be subjected to the experience of pleasure and pain 
even as the jivatman, as he is in the body. This objection is 
refuted by the sutrakara. As there is distinction between 
the jivatman and paramatman, the aforesaid eventuality 
does not happen. The jivatman in the state of bondage is 
bound by his past karmas and experiences sukha and 
duhkha getting a body. But paramatman is Karmadhyaksha 
and is not bound by karma. He has a non material eternal 
body and is never tainted with sukha or duhkha on account 
of the body. The liberated atman whose true nature is 
revealed, takes a body but has no taint of any sorrow or 
sufferings. 


'आरम्भणाधिकरण'- this is an important section 
containing seven sutras. The वैशेषिक is the objector in this 
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section. They hold that the effect is different from the 
cause. Their doctrine of causation is 'asatkaryavada'. The 
effect which was not before is newly produced from the 
cause which is different from it. The reasons attributed by 
them are difference in name, difference in the ideas, 
difference in the form, difference in usage. This view point 
of the Vaisheshikas is countered by the sutrakara in this 
section. The sutrakara declares that there is non-difference 
between the cause and the effect based on the Chandogya 
text that by the knowledge of the one all other things would 
be known. The sruti says, "वाचारम्भणंविकारो नामधेयं मृत्तिके त्येव 
सत्यम्‌". 


The different forms and names are attained by the 
cause for the purpose of speech to be followed by action 
(Ch.Up. 6-1-4). Vikara or modification means the different 
states of Ghatatva, Sharavatva etc., The substance in the 
state of the cause and in the state of the effects is the same. 
‘The manyfoldness of the effect is attained through the body 
of Brahman. The substance Brahman being qualified by the 
subtle sentient and the non-sentient assumes the state of 
the effect being qualified by the sentient and the non- 
sentient in the gross state. The same Brahman will be 
associated with both the states. It is to be noted that the 
attainment of different states is never unreal. 


In the "इतरव्यपदेशाधिकरण", the objection is based on the 
assumption that the jivatman and paramatman are non- 
different. If it is admitted that Brahman and jivatman are 
one and non-second then it would result in the eventuality 
of creating the universe in an unfavourable way to itself. 
This objection is set aside by the sutrakara by adopting the 
theistic distinction between jivatman and paramatman. The 
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sutra, "Adhikantu Bheda Nirdeshath", asserts that 
Paramatman is different and greater than the jivatman. 
This is the view point of the sutrakara. In the next sutra 
the sutrakara declares that it is impossible to think that 
Brahman and jivatman are one as it is impossible to think 
of different non-sentient things such as stones and others 
to be one with Brahman in its nature. 


The next three Adhikaranas viz., "Upasamhara 
Darshanadhikarana", "Krtsna Prasaktyadhikarana" and 
"Prayojanaavatvadikarana" - are related to the fact of 
Brahman being the cause of this universe. Objections from 
different points of view are raised and answered. 


In "Upasamharadhikarana", it is objected that 
Brahman cannot be the cause of this universe as Brahman 
had no instrumentality of some aids external to himself for 
creating the universe, as it is declared that prior to creation 
Brahman alone existed. The sutrakara lists some instances 
like milk and others to prove that causes transform 
themselves into their respective effects without external 
factors, Brahman is characterised by Satyasankalpa or "Truc 
Will" and so the creation of the universe is tenable on 
account of his true will. 


In 'Krtsnaprasktyadhikarana' it is examined whether 
Brahman can be the cause of this world or not. The sruti 
declares that Brahman itself became this universe and the 
question arises whether Brahman as a whole becomes the 
world or a part of Brahman transforms into the form of 
the world. There would be defects unavoidable on any 
account. The sutrakara invokes the infallible authority of 
the sruti and asserts that on account of the wonderful 
powers of Brahman, the creation of the universe is possible 
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from Brahman which is Niravayava. Brahman is different 
and distinct from all entities seen in this world and is 
characterized by wonderful powers and it cannot be 
examined from the view point of worldly actions. 


In 'Prayojanavatvadhikarana' it is objected that 
Brahman is not the cause of this universe as it has no 
purpose to gain by creation of this world. There is no 
purpose served by the creation of this world as the creator 
has nothing to gain from this kind of creation. On the other 
hand creation of the universe results in suffering and 
sorrow for the jivatmans. This objection is rejected by the 
sutrakara who states that creation is for the mere sport of 
the lord, as in ordinary life. This kind of creation is strictly 
according to the respective karma of the sentient entities. 
The jivatmans and their streams of karma are 
beginningless and creation is meant for affording them 
with the necessary equipment of body and others for 
working out their salvation. The term ‘Leela’ or sport is 
otherwise explained as compassion. The earlier masters 
such as Parashara Bhatta, Vedanta Deshika and others 
describe the leela of Paramatman like this. 


Second Chapter - Second Pada 


In the second pada of the second chapter there are 
eight Adhikaranas comprising of forty two sutras. This 
pada examines the doctrines of the rival schools of thought 
that were prevalent at the time of the sutrakara. The 
criticism of each school is based on philosophical reason. 
The metaphysical aspect of each school is considered and 
their view points are examined and their unsoundness has 
been pointed out. 


The systems that are examined in order are, the 
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samkhya school, the Vaisheshika, Buddhism in its four 
major schools, Jainism, Shaivism and Pancharatra. The 
charuvaka system is left out as its refutation is taken for 
granted. Poorvamimama is not separately examined and 
criticized as it forms an integral part of Mimamsa. But the 
tenets of Poorvamimamasa are discussed and refuted in 
"Jignasadhikarana" and ‘Purusharthadikarana'. 

All the commentators are in agreement regarding the 
refutation of the other systems except regarding the 
Pancharatradhikarma. According to Ramanuja the validity 
of Pancharatra is upheld. He states that after refuting 
systems that are against the doctrine of the Vedas the 
sutrakara has upheld the authority of Pancharatra which is 
strictly in accordance with the teachings of the Vedas. 


This pada is meant for firmly establishing the doctrine 
that Brahman alone is the cause of this universe and that 
this doctrine is unassailable. Ramanuja declares at the very 
commencement of the second pada that this exposition of 
refutation of other schools is meant for safeguarding the 
Vedanta doctrine. Otherwise some slow witted persons may 
unknowingly be shaken in their belief in the vedic doctrine. 


Second Chapter - third Pada 


The third quarter of the second chapter primarily 
deals with two factors viz. 1. the status of the effects like 
the elements, the sense organs, vital airs and 2. the 
essential nature of the jivatman. The sutrakara devotes 
eight Adhikaranas consisting of thirty eight sutras to 
ellucidate the essential nature of the individual self or the 
jivatman. 


The question whether Akasha is also an effect or a 
primordial eternal entity is decided is "Viyadadhikarana". 
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The decision is that akasha also has origination. The 
proposition of the knowledge of all by the knowledge of 
one becomes fulfilled only on this account. 


In "Tejodhikarana" Tejas and other elements are 
decided to have origination not from the mere preceeding 
entities but from Brahman alone that is the inmost self of 
all such entities. 


In "Atmadhikaran" it is determined that the atman is 
unborn and births and deaths of creatures are in fact the 
association and dissociation with the several adventitious 
bodies due to their past karma. It may be noted that the 
sutrakara is in favour of the view that the atman is a 
different and distinct entity from paramatman. 


In "Jna-dhikarana", the most important conclusion 
arrived at is that the atman has knowership also in addition 
to his being a conscious entity. His essential nature is of 
two forms. 1. Of substantive consciousness and 2. Of 
having attributive consciousness. He is not mere 
consciousness. This is a fundamental factor which 
determines the essential nature of the jivatman. The fact of 
knowership of the atman is established by the sutrakara in 
this sutra. 


The "Kartradhikarana" establishes that the jivatman 
has doership also. He has natural doership and enjyoership 
resulting from it. The kartrutva of Punya and Papa during 
the state of transmigration is caused on account of his past 
karmas. In the state of liberation he has innate kartrutva 
of experiencing bliss of communion with the lord. 


In 'Parayattadhikarana’, it is discussed whether this 
kind of doership is dependent upon himself alone or upon 
paramatman. The sutrakara determines that the doership 
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of the jivatman is entirely dependent upon paramatman. 
The lord has endowed the jivatman with doership and in 
accordance with his efforts awards the fruits of his actions. 
The lord out of compassion enlightens the jivatman about 
what is right or wrong and at the first instance allows him 
to choose. The jivatman is allowed with that much freedom 
and is free to choose the right or the wrong path according 
to his desire. There is no compulsion that he should choose 
some one of these two. This does not curtail the all time 
freedom of the lord. He approves and helps the jivatman 
to achieve what he chooses and the jivatman reaps the 
consequences of his actions. There is neither partiality nor 
cruelty on the part of the lord. It is the duty of the jivatman 
to resist temptation and make a stout effort to counter the 
forces of his past reminiscent - impression, and act in the 
proper way. 

In the concluding "Amshadhikarana" the relationship 
between paramatman and jivatman is determined. This is 
a very important section where the sutrakara gives his 
decided conclusion. The sutrakara uses the word "Amsha" 
Or part to signify the jivatman. He has taken into account 
the unity texts that declare oneness of jivatman and 
Brahman, and the duality texts that declare difference and 
distinction between jivatman and paramatman. He has 
given primacy to both these kinds of texts and arrives at 
the conclusion that the jiva is an ‘SF’. The meaning of the 
term "Amsha" should be taken as that which will be in 
accordance with "nanatva" and "Ekatva". If oneness is 
posited, the other premise will be left out. 


If difference is asserted the declaration of oneness 
becomes left out. Ramanuja has done justice to both these 
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kinds of statements, by explaining the term "Amsha" as the 
'विशेषणांश' or an aspect of attribution of visista vastu. The 
viseshana is a part of the Visista vastu. The visista vastu is 
Brahman that is the 'amshi'. The visheshana is the jivatman. 
He is the Amsha. Though they are together there is 
difference in their respective swaroopa and swabhava. Thus 
Ramanuja has explained the significance of the term 
"Amsha" making room for both "Ekatva" and "Nanatva". 
Though the "Amsha" and the "Amshi" are different and 
distinct, in their composite form, they form one integral 
whole. 


Second Chapter IV Pada 


This pada completes the entire picture of the effects 
that are produced by the supreme Brahman. There are 
eight adhikaranas in this pada comprising of ninteen sutras. 


In 'प्राणोत्पत््यधिकरण' the question discussed is whether 
the senseorgans are having origination or not ? The 
conclusion arrived at is that the sense organs also are 
created just as elements such as ether and others. The 
scriptures ordain that there was no other entity other than 
the atman prior to creation. 


In "Saptagatyadhikarana", it is determined whether the 
sense organs are seven or eleven. The seven indriyas are 
declared in the sruthis as moving out of the body along 
with the jivatman. Against this view the sutrakara declares 
'that the sense organs are eleven on the basis of the 
scriptural statements. 


In "Prananutvadhikaran?" the indriyas are determined 
to be atomic as it is declared in the scriptures that the 
Indriyas pass out of the body at the time of death. 
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In 'वायुक्रियाधिकरण', the essential nature of the Mukhya 
prana or the vital air is determined. It is neither mere air 
Nor is it an effect of air. But it is to be known that it is a 
different state of vayu itself. The five fold function of vayu 
belongs to the one and same mukhyaprana. This 
mukhyaprana is helpful to the jivatman as it supprts the 
body and the sense organs of the jivatman. 


The atomic nature of this Mukhyaprana is determined 
in "श्रेष्ठाणुत्वाधिकरण", The scripture ordains that the 


Mukhyaprana passes out of the body following the jivatman 
when he passes out of the body. 


In Jyothiradhyadhikarana, it is determined that the 
jivatman as well as the deities like Agni and others preside 
over the several sense organs only on account of the will of 
Paramatman. 


In "Indriyadhikarana" the topic that is discussed is 
whether all these entities called by the name "Prana" are 
indiryas or not. As they are all helpful to the jivatman it is 
claimed that all of them are indiryas. The conslusion is that 
the designatin of indriyas is oniy in respect of those that 
are other than the vital airs. 


In 'संज्ञामूर्तिक्लृप्त्यघधिकरण" the topic of discussion is 
whether the individual creation of the world into names 
and forms is done by Hiranyagarbha or the supreme 
Brahman. As the scripture determines that the formation 
of names and forms of individual creatures is made by him 
who made the tripartitie combination of tejas, Ap and 
Anna, the individual creation also is accomplished by 
paramatman alone, having the Hiranyagarbha as his body. 
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Thus in the second chapter the following factors have 
been deteremined. 


1. In the first pada all objections to the doctrine of 
Brahman as the cause of this universe are answered. 


2. The second pada refutes other doctrines of 
philosophy seeking to explain the world order. 


3. The third pada establishes that the elements are 
all produced by Supreme Brahman and the 
essential nature of the jivatman is ellucidated. 


4. The last pada affirms that Brahman alone is the 
cause of all creation in this universe. 


Index of Sutras 


Index of Sutras 
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विकारशब्दन्नेति चन्नेति प्राचुर्यात 
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श्रीमत्पौण्डरीकपुरं श्रीमदाण्डवन्‌ आश्रम: 


श्रीमते गोपालदेशिकमहादेशिकाय नमें 
श्रीमते श्रीनिबासमहादेशिकाय नम: 
श्रीमते रइनाथमहादेशिकाय नमः 
श्रीमते श्रीनिवासमहादेशिकाय नमः 
श्रीमते नारायणमहादेशिकाय नमः 
श्रीमते श्रीनिवासमहादेशिकाय नमः 
श्रीमते गोपालार्यमहादेशिकाय नमः 
श्रीमते निगमान्तमहादेशिकाय नमः 
श्रीमते भगवते भाष्यकारायमहादेशिकाय नम: 
श्रीमद्भ्यः यामुन नाथ शठकोपमहादेशिकेभ्यो नमः 


श्रीमत्‌ परमहंस परिब्राजकाचार्याणां श्री परवाकोट्टै आण्डवन्‌ 
श्री श्री गोपालदेशिक महादेशिकानां अनुग्रह श्रीमुखम्‌ 
Sri: 
Srimukham 
चाप शुक्ल त्रयोदशी 
12-1-2006 


मङ्गळाशासनम्‌ 


श्रीनिवासयतिश्रेष्टदयापात्रो गुणान्वितः | 
कौशिक अनन्तरङ्गार्यःचिरं विजयतां भुवि । 


मुदितमेवासीत्‌ अस्माकं यत्‌ ब्रह्मविदां afte: स्वच्छन्दं श्री 
अनन्तरङ्गार्यः द्विशताधिकपुस्तकप्रणेता सांप्रतं 
श्रीभगवद्रामानुजानुगृहीत नव ग्रन्थेषु अन्यतमस्य भगवता 
बादरायणेनप्रणीत ब्रह्मसूत्राणां अनति विस्तर अनति संक्षेप 
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व्याख्यानरूपस्य वेदान्त दीपाख्य ग्रन्थस्य आंगलभाषा 
विवरणरुपपुस्तक॑ आगाभि मकरमासि प्रकाशयति इति वार्ता 
श्रुत्वा 1 श्रीअनन्तरङ्गार्यः गीर्वाण, कर्नाटक, आंगलाख्य भाषासु 
त्रिषु पण्डित: | इह जस्नेति आंगल भाषा ज्ञातारः प्रायशः सर्वे । 
तेषां एतत्‌ पुस्तकं अतीव उपयोगी भवति । एतत्‌ पुस्तक 
पाठकानां ब्रह्मसूत्रपदान्तस्थ विशिष्टाद्वैत सिद्धान्त वैशिष्ट्यं 
इतरसिद्धान्तानामसङ्गतत्वं च व्यक्ती भविष्यति । एतत्‌ ग्रन्थ 
कर्तृभिः कृतः पामरजनोपयोगि श्रीरामानुजसिद्धान्त प्रकाशः 
इयत्ता रहितः | एतेषां “वेदान्तभूषणः' इति fama वितीर्य अयं 
अरोग दुढगात्रस्सन्‌ शतायुः पुरुषो भवतु इति पूर्वाचार्यान्‌ 
श्रीरङ्गदिव्यदम्पतिं च संप्रार्थ्य नारायणस्मरण पूर्वकम्‌ शुभानि 
मङ्गलानि आशास्महे । 


नारायण नारायण 
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श्रीमते गोपालदेशिकमहादेशिकाय नमें 
श्रीमते श्रीनिवासमहादेशिकाय नम: 
श्रीमते रङ्नाथमहादेशिकाय नमः 
श्रीमते श्रीनिवासमहादेशिकाय नम: 
श्रीमते नारायणमहादेशिकाय नम: 
श्रीमते श्रीनिवासमहादेशिकाय नम: 
श्रीमते गोपालार्यमहादेशिकाय नम: 
श्रीमते निगमान्तमहादेशिकाय नम: 
श्रीमते भगवते भाष्यकारायमहादेशिकाय नमः 
श्रीमद्भ्यः यामुन नाथ शठकोपमहादेशिकेभ्यो नमः 


श्रीमत्‌ परमहंस परिव्राजकाचार्याणां श्री परवाकोट्टै आण्डवन्‌ 
श्री श्री गोपालदेशिक महादेशिकानां अनुग्रह श्रीमुखम्‌ 


Sri : 
Srimukham 


श्री नारायण योगीन्द्र वरदार्य कृपाश्रयं 
रम्रेशपाद विनतं श्रीनिवासमुर्नि भजे ॥ 


After paying obcisance to the poorvacharyas this 
ashramam takes immense pleasure in admiring the 
outstanding achievements of Dr. N.S. Anantha Rangachar 
Swamy for his greatest remarkable and without a parallel 
contribution to Sri Visishtadwaitha philosophy. 


There are several master pieces of Dr. N.S. Anantha 
Rangachar Swamy the latest being the English rendering 
of Sri Vedanta dcepa of Sri Bhagavad Ramanuja. Any book 
in English will be useful to the entire global community 
irrespective of the mother tongue of the readers. 
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This book on Sri Vedanta deepa has been very 
elegantly brought out by Sri N.S. Anantha Rangachar 
Swamy. It is a pleasure for any reader to go through the 
book. The text of Sri Vedanta deepa has been printed in 
bold Sanskrit letters. The meaning of each sutra has been 
very lucidly explained by the author in English. Sri Vedanta 
Deepa is an abridged version of Sri Bhasya which is held in 
high esteem by every Sri Vaishnava. The name Sri Bhasya 
was conferred by Goddess Saraswathi Devi in Kashmir as 
this is the only Commentary on Brahmasutras of the Sage 
Badarayana which givcs correct and appropriate 
interpretation to the upanishadic texts referred to in every 
sutra. 


For a complete understanding of Sri Bhasya, 
knowledge in Nyayasastra, Mimamsa sastra and also 
Vyakarana sastra are most essential. 


For Understanding Sri Vedanta deepa the above 
prerequisite is not necessary and a lay person who does not 
have any prior knowledge of philosophy (Vedanta) can 
understand this work and know the import of each and 
every brahmasutra and there by acquire knowledge of Sri 
Bhasya to a considerable extent. 


With the above inview Dr. N.S. Anantha Rangachar 
Swamy has beautifully translated each and every line of Sri 
Vedanta deepa in Sanskrit in to English. Clarity has been 
given top most priority while explaining every intricate 
topic. 

The English translation of the Upanishads by the same 
author won the universal acclamation as the best and this 
supplements this Vedanta deepa. So a person who goes 
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through the English translation of Upanishads and this 
Vedanta Deepa thoroughly can be called as "Poorna brahma 
Jnani", Srotriya or brahmanishta. 


The author's submission at the beginning of this work 
splendidly gives the doctrine of Ramanuja darsana in a nut 
shell. 


Right from the beginning the author is remarkably 
nurturing Sri Ramanuja darsana by his hundreds of works 
in Kannada and English. Whether it is a stotra or a 
prabandha translated in to Kannada or English, it is a 
nourishment of Sri Ramanuja darsana only. 


It has been a unique distinction of this Ashrama that 
his holiness Poundarikapuram Srimad Andavan who was 
an authority in every Sri Bhagavad Ramanuja's work and 
Sri Vedanta desika's work gavc inspiration to four of the 
chief disciples to author Several books. 


The disciples are 


l. Shri A.V. Gopalachariar Swamy whose commentaries 
on Stotras and philosophical works like Sri Vedanta 
Rakshamani vimarsa and Sutranugunya Siddhi 
vimarsa are well known. 


2. Shri Krishnathathachariar Swamy whose many works 
in Kannada arc very popular. 


3. Shri C.M. Vijayaraghavachariar Swamy whose 
elaborate commentaries to Srimad Rahasyatraya sara, 
Sri Vedanta Deepa, Stotra Ratna, Chathu Sloki etc. in 
kannada are very famous and kannada knowing Sri 
Vaishnavites got very much benefitted. 


4. Now it is Dr. N.S. Anantha Rangacharya whose deep 
Acharya bhakthi made his holiness Poundarikapuram 
Srimad Andavan to shower the blessings on him which 
gave him impetus to compose hundreds of works for 
the benefit of not only Sri Vaishnavas but also others. 


All the above works are monumental and will shine in 
this world for ever. The future generations who go through 
his books will acquire complete knowledge of our religion, 
philosophy and sampradaya and propagate the same to the 
further younger generations. 


This ashramam has immense pleasure in conferring 
the title "Ramanuja Darsana Poshaka" on Dr. N.S. Anantha 
Rangacharya for his inimitable and yeoman contribution to 
Srivaishnavism and particularly to Sri Desika Sampradaya. 


श्री श्रीनिवास मुनीन्द्र पदाब्ज भृङ्गः 
यो द्विशताधिकाध्यात्म सूक्ति प्रणेता । 
श्री कौशिकान्वयानन्त रङ्गार्य सुधीः à 

सुपुत्रपौत्रैः चिरं विजयतां भुवि ॥ 


इति नारायण स्मृतिः ॥ 


Author's Submission 


I am gland that I have been able to present this second 
volume of Vedantha Deepa with English Translation by the 
grace of the Divine. This is a companion volume to the 
earlier one which was published last year. In the previous 
volume the first two chapters of Vedanta Deepa with 
English translation and Summaries of Adhikaranas were 
presented. The remaining portion of the text is presented 
here along with the rclevant translation and summaries. 


* * * * x 


The Third chapter of the Vedanta Sutras expounds 
the imperfections that afflict the transmigrating jivatman 
and enlightens one that he should get rid of those 
imperfections and liberate himself from the bondage of 
samsara by adopting the suitable spiritual means of Upasana 
or meditation upon the Supreme Brahman. There is no 
other way than gaining the grace of the lord through loving 
meditation upon him, for one's spiritual perfection. The 
glorious nature of the ever-compassionate paramatman 
who is devoid of even the taint of the slightest imperfection 
and at the same time who is a home of all perfections, is 
expounded in the Ubhaya linga pada i.e. the second pada of 
the third chapter. It is emphatically established here that 
there is no one more celebrated than the Supreme 
Paramatman who is to be attained by an aspirant through 
loving meditation. 


In the third pada of the third chapter which is a 
considerably long section, the significance of Upasana or 
meditation upon Brahman is outlined . Differences between 
different kinds of meditations, the auspicious qualities that 
are to be combined in meditating upon the Supreme 
Brahman and the various factors that are to be reflected 


X 


upon in meditation are expounded in great detail in this 
section. This bears testimony to the Supreme irnportance 
of Upasana. Throughout this section and also elsewhere it 
is only loving meditation upon Supreme Brahman that is 
emphasized. Throughout the body the sutras there is only 
the exposition of the glory of Saguna Brahman who is to 
be reflected upon with Supreme Love. 


The Fourth chapter is known as Phaladhyaya and deals 
with the passage of the liberated soul through the path of 
archiradi and the attainment of the unsurpassable infinite 
bliss of communion with Paramatman. The sutrakara 
discusses and determines three important doctrines in this 
chapter as follows : 


l. The liberated self doesn't merge in Brahman but co- 
exists with him inseparably for all time to come. 


2. The liberated self reveals himself in his true nature of 
the eight qualities such as Apahatapapmatva and 
others in addition to the revelation of his true nature 
of being consciousness. 


3. The liberated self may be disembodied or embodied 
according to his will in the state of liberation. 


The Sutrakara has, according to the scriptural 
statements, established that the liberated self is ever sub- 
servient to the lord and is gaining equality with 
paramatman only in respect of enjoyment of bliss of 
communion with Brahman and that he is not related to the 
functions of creating the universe and so on. It is decided 
according to the authority of the scriptures that the 
liberated soul will never return to this world any more. 
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His holiness Sri Paravakotai Andavan of Srimath 
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Paundarikapuram Srimath Andavan Asramam, Srirangam 
and His Holiness of Sri Rangapriya Maha Desikan have 
blessed me with their Srimukhams and benedictions and I 
am very grateful to them. I offer my most respectful 
pranamams at their holy feet. 


I am glad to record the support and assistance I have 
received in bringing out this publication. Sri T. 
Parthasarathi, Dr. Vasudeva, Sri D.S. Veeraraghavan, 
Sri Padmanabhan, Chi Srinivasa Rangan, Chi Narasimhan 
and Chi Raghu have lent financial support. Chi Narasimhan 
has assisted me in typing the script and in the correction of 
proofs. Sri G.N. Rama Prasand has assisted me in 
preparing the press copy and in proof correction. Sri Rama 
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VEDANTA DEEPA 


usft: u 
॥श्रिय: कान्ताय नम:॥ ॥ श्रीमते रामानुजाय नमः ॥ 
प्रणामं लक्ष्मणमुनिः प्रतिगृह्णातु मामकम्‌ ॥ 
प्रसाधयति यत्सूक्तिः स्वाधीनपतिका श्रुतिम्‌ ॥ 
अथ तृतीयोऽध्यायः 
प्रथमः पादः 
तदन्तरप्रतिपत्त्यधिकरणम्‌ 


तदन्तरप्रतिपत्तौ रंहति सम्परिष्वक्तः 
प्रश्‍ननिरूपणाभ्याम्‌ (3-1-1) 


देही देहान्तरगमने देहकारणभूतैर्भूतसूक्ष्मैः संयुक्तो गच्छति, 
नेति संशयः । न संयुक्तो गच्छतीति पूर्वः पक्षः, देहारम्भाय 
तत्रतत्र भूतसूक्ष्माणां सुलभत्वात्‌ । राद्धान्तस्तु - 
पञ्चाम्निविद्यायाम्‌, ˆ वेत्थ यथा पञ्चम्यामाहुतावापः पुरुषवचसो 
भवन्ति'' “इति तु पश्चम्यामाहुतावाप: पुरुषवचसो भवन्ति'' - 
इति प्रश्नप्रतिवचने आम्नायेते । देहारम्भिका आपस्त्रिवृत्करणेन 
भूतान्तरसंसृष्टाः द्युलोकपर्जन्यपृथिवी पुरुषरूपाय्निषु जीवेन सह 
प्रविष्टाः पञ्चम्यामाहुतौ योषिदग्निप्रवेशवेलायां 
पुरुषशब्दाभिलपनौया भवन्तीति प्रतीयते ; पुरुषाकारतां भजन्त 
इत्यर्थः | अतो भूतसूक्ष्मैः सम्परिष्वक्त एव गच्छतीति | 
सूत्रार्थस्तु - तदन्तरप्रतिपत्तौ - ` संज्ञामूर्तिक्लुपतिः'› इत्यत्र 
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मूर्तिशब्देन देह: प्रस्तुतः तच्छब्देन परामृश्यते । देहान्तरप्रतिपत्तौ 
- रंहति सम्परिष्वक्तः - जीवो भूतसूक्ष्मैः सम्परिष्वक्तो गच्छति | 
कुतः ? प्रशननिरूपणाभ्यां पश्चाग्निविद्यान्तर्गत प्रश्न 
प्रतिवचनाभ्यां तथाऽवगम्यत इत्यर्थः 1111 


कथमविशेषेणाप्छब्देन सर्वेषामभिधानमित्याशङ्क्याह - 


The Jivatman goes out of this body enveloped 
with the subtle elements while going to another 
body as it is known thus from the questions and 
answers found in the context of the Panchagni 
Vidya. (3-1-1) 


While migrating to another body docs the individual self 
move out of thc body being associated with the subtle elements 
that are the cause of the body or nor is the doubt. The prima 
facie view is that he moves out without being associated with 
the body; because the subtle elements are easily available in all 
those places where the individual self goes. 


The conclusion arrived at is as follows :- 


In the context of the Panchagni Vidya, the question 
posed is - “Do you know how waters oblated in the fifth 
oblation become signified by the word Purusha ? (Ch.Up.5- 
3-3) and the reply to this question is - “Thus waters 
oblated in the fifth fire like this assume the name of 
Purusha” (Ch.Up.5-9-1). It is understood from this that 
waters associated with the other subtle elements according 
to the tripartite combination that produce the body and 
associated with the individual self enter into the fires of thc 
form of celestial region — Dyuloka, Parjanya, Prithivi, 
Purusha and in the fifth oblation, when they enter the fire 
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of the form of the woman they become namable by the 
name of Purusha. The meaning is that they assume the 
form of a Purusha. Therefore the individual self moves 
necessarily associated with the subtle elements. 

The meaning of the sutra is as follows :- तदन्तरप्रतिपत्तौ 
~ By the term “dQ the body which was indicated in the 
sutra — 'संज्ञामूर्ति "efus (V.S.2-4-17) is referred to. The 
meaning of “तदन्तर प्रतिपत्तौ’ is in attaining a different body. 


हति सम्परिष्वक्त :? - The meaning is that the Jivatman 
moves being associated with the subtle elements. Why ? 
“प्रश्‍न निरूपणाभ्याम्‌' - The meaning is that it is thus 


understood from the questions and answers that are found 
in the context of the Panchagni Vidya. 


If it is objected, ‘how it can be held that the term 
‘waters’ signify all elements when it is mentioned without 
any attribute ?', the answer is given in the next sutra. 


त्यात्मकत्वात्तु भूयस्त्वात्‌ (3-1-2) 


तुशब्दश्शड्लानिवृत्त्यर्थः । अपां त्रिवृत्करणेन 
ज्यात्मकत्वादाप इति भूतान्तरसंसृष्टा आपोऽभिधीयन्ते | अपां 
भूयस्त्वात्‌ आधिक्यात्‌ अप्छब्देनाभिधानम्‌ ॥2॥ 


But the association of all subtle elements with 
jiva happens on account of the fact that waters 
consist of the three elements. It is called as waters 
because of the predominance of water. (3-1-2) 


The term ‘Bur refutes the objection. Waters are of the 
nature of having the three elements on account of the 
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tripartite combination and they are called Waters on account 
of the predominance of the element of water. It is called 
water because water is predominant in the combination. 


प्राणगतेश्च (3-1-3) 


इतश्च भूतसूक्ष्मैस्संयुक्ती याति । “'तमुत्क्रामन्तं 
प्राणोऽनूत्क्रामति प्राणमनूत्क्रामन्त सर्वे प्राणा अनूत्क्रामन्ति ' 
इति प्राणानाम्‌ इन्द्रियाणां जीवेन सह गमनश्रुते: इन्द्रियाणां 
देहाश्रयत्वेन देहोऽपि भूतसूक्ष्मरूपेण गच्छतीति गम्यते । स्मर्यते 
च, ““मनष्षष्ठानीन्द्रियाणि प्रकृतिस्थानि कर्षति? इत्यादिना॥3३॥ 


On account of the movement of the sense 
organs along with the Jivatman, the Jivatman 
transmigrates from one body to another body being 
associated with the subtle elements. (3-1-3) 


On account of this reason also the Jivatman moves out 
of the body associated with the subtle elements. It is 
known from the scriptures that the sense organs move 
along with the individual self as evidenced in the text — 
“When the Jivatman departs prana departs and follows 
him. All the sense organs depart and follow the departing 
prana” (Br.Up.4-4-2). As the sense organs have the body 
as their support or substrate, the body also should be 
understood to move with the Jivatman in the subtle form. 
The Smruti also declares this as - “The Jivatman draws to 
itself the sense organs with the mind for the sixth that are 
stationed in the body” (Gita 15-7). 


अग्न्यादिगतिश्रुतेरिति चेन्न भाक्तत्वात्‌ (3-1-4) 


“यत्रास्य पुरुषस्य मृतस्याग्रि वागप्येति वातं 
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प्राणश्वक्षुरादित्यम्‌' ' इति मरणवेलायां वागादीनामग्न्यादिष्वप्यय 
श्रुतेजीविन सह गमनश्रुतिरन्यथा नेयेति चेत्‌; तन्न ; भाक्तत्वात्‌ 
तत्र वागादिशब्दानाम्‌ वागाद्यभिमानिदेवतावाचित्वात्‌। तत्र 
वागादीनाम्‌ ““ओषधीर्लोमानि वनस्पतीन्‌ केशा:'' इत्यनपिय 
द्विर्लोमादिभिस्सहपाठात्‌ 114 11 


If it is said that this is not so, on account of 
the scriptural statement declaring the movements 
of the sense organs into Agni and others, we say it 
is not so, because of the fact that such a movement 
is of a secondary nature and nor primary. (3-1-4) 


If it is argued that the scriptural statement declaring 
the movement of the sense organs and others along with the 
jiva should be explained in some other way on account of the 
scriptural statement declaring that the sense organs such as 
speech and others merge in fire and others according to the 
scriptural statement, “When the organ of speech of the dead 
man is merged in fire, the prana merges in air, the eye in the 
Sun” (Br.Up.3-2-13), we reply it is not so; Because that 
statement is to be taken in a secondary sense. The term 
speech and others are signifying the deities presiding over 
speech and others. Speech and others are mentioned along 
with those that do not merge such as, “The hair on the body 
into herbs, the hair on the head into the trees” (Br.Up.3-2- 
13). Therefore, the sense organs and others move along with 
Jivatman being supported by the subtle elements. 


प्रथमेऽश्रवणादिति चेन्न ता एव ह्युपपत्तेः (3-1-5) 


प्रथमे -द्युलोकाग्निहोमे अपामश्रवणात्‌ आपो भूतान्तरसंसृष्टा 
गच्छन्तीति वक्तुं न शक्यते ; तत्र हि तस्मिन्नेतस्मिन्नमौ देवाः 
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श्रद्धा Weta’ इति श्रद्धैव होम्यत्वेन श्रूयत इति चेत्‌-न। ता: - 
आप एव हि श्रद्धाशब्देनोच्यन्ते, प्रतिवचनस्य 
प्रश्‍नानुगुण्यो पपत्ते:। ` “वेत्थ यथा पश्चम्यामाहुतावापः 
पुरुषवचसो भवन्ति'” इत्यपां पुरुषवचस्त्वप्रकारे पृष्टे स एव हि 
प्रतिवक्तव्यः | अतः श्रद्धाशब्देन ता आप एवोच्यन्ते । “श्रद्धा 
वा आप: ” इति हि श्रूयते ॥5॥ 


If it is said that the Jivatman does not move 
out of the body associated with the subtle elements 
on account of non-mention of waters in the first 
oblation that happens in the fire of Dyuloka, we 
say it is not so; because the waters themselves are 
mentioned by the term ‘Shradhha’. Only when taken 
thus the question and answers become compatible. 
(3-1-5) 


As waters are not mentioned in the first oblation i.e., 
the oblation into the fire of Dyuloka, it is not possible to 
say that waters move being associated with the other subtle 
elements because, “In that fire of this nature the gods 
oblate faith” (Ch.Up.5-4-2), Shradhha or faith alone is 
known as being oblated. If it is said so, it is not so; because 
those waters alone are called by the term ‘Shradhha’ or 
faith, on account of the compatibility of the reply being in 
accordance with the question. The question was about the 
mode of waters being called by the name ‘Purusha’ as 
mentioned in the question, “Do you know how waters 
oblated in the fifth oblation become signified by the term 
Purusha ?” (Ch.Up.5-3-3). So the answer should be given 
to that alone. Therefore, those waters are verily mentioned 
by the term ‘Shradhha’. The scripture also describes 
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‘Shradhha’ as water in the statement “Shradhha indeed is 
water” (Tait. Samh.1-6-8-1). 


अश्रुतत्वादिति चेन्नष्टादिकारिणां प्रतीतेः (3-1-6) 


“ara: पुरुषवचसो भवन्ति’? , “श्रद्धां wefe’’ इति 
द्युलोकादिष्वाप एव हि गच्छन्तीति श्रूयते ; न तत्परिष्वक्तो 
जीवः। अतः प्रशनप्रतिवचनयोर्जीवस्याश्रुतत्वात्‌ तत्संयुक्तो जीवो 
गच्छतीति न शक्यते वक्तुमिति चेत्‌-तन्न; इष्टादिकारिणां प्रतीतेः 
- उत्तरत्र, “अथ य इमे ग्रामे इष्टापूर्ते दत्तमित्युपासते ते 
धूममभिसंभवन्ति’? इत्यादौ इष्टादिकारिणां जीवानां 
द्युलो कादिगमनपुनरावृत्तिप्रकारवचने द्युलो काम्निसं बन्ध 
स्याप्छब्दवाच्यस्य सोममापन्नस्य प्रत्यभिज्ञानादत्र आप इति 
तत्संयुक्तो जीव एवोच्यते 11611 


*'आकाशाच्चन्द्रमसमेष सोमो राजा तत्‌ देवानामन्नम्‌ । तं 
देवा भक्षयन्ति” इति धूमादिना गतस्य देवैर्भक्ष्यमाणत्वश्रवणात्‌, 
जीवस्यानदनीयत्वाच्च न जीवस्तत्रोक्त इत्याशङ्क्याह - 


If it is said that the Jivatman does not move 
out being associated with waters as it is not stated 
so in the scriptures, we say it is not so; because it 
is being understood like that in respect of those 
who perform sacrifices and others. (3-1-6) 


It is declared by the scriptures that waters alone move 
to the Dyuloka and others, as the scriptural texts speak of 
water alone in statements like, “Waters become signified 
by Purusha” (Ch.Up.5-3-3), “Gods oblate faith in the fire 
of Dyuloka” (Ch.Up.5-4-2). So, the Jivatman associated 
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with them does not move at all. Therefore, as the Jivatman 
is not mentioned in the question or in the answer, it is not 
possible to say that the Jivatman moves being associated 
with water. If it is argued thus, we say it is not so; On 
account of those who perform sacrifices being understood. 
For, further on in the same chapter it is said, “Now those 
who live in villages as householders and perform sacrifices, 
humanitarian deeds such as building water tanks etc., and 
give charities and others, they go to the deity of smoke” 
(Ch.Up.5-10-3). In these statements and other statements 
the attainment of Dyuloka and others by those who perform 
sacrifices and others and the mode of their return to this 
world from there is known. It is also recognised that they 
would become of the essence of the moon that is mentioned 
by the term water associated with the fire of the heavenly 
world or Dyuloka and therefore, here by the term ‘waters’, 
the Jivatman alone associated with waters is signified. 


If it is objected that as it is mentioned in the scriptures 
that the one who would go through the path of the smoke 
would be eaten up by the gods and as the Jiva is not 
eatable, the Jiva is not mentioned in the scriptural 
statement viz.,"From Akaasha they go to the world of 
moon. This is the King Soma of the gods and that is the 
food of gods and him the gods eat “ (Ch.Up.5-10-4), the 
reply is given in the next sutra. 


भाक्तं वाऽनात्मवित्त्वात्‌ तथा हि दर्शयति (3-1-7) 
वाशब्दश्शङ्काव्यावृत्त्यर्थः । “तं देवा भक्षयन्ति’? इति 


भक्ष्यत्वबचनं भाक्तम्‌ -के वलेष्टादिकारिणामनात्मवित्त्वात्‌ 
देवोपकरणत्वाभिप्रायम्‌ | अनात्मविदः केवलेन्द्रादि देवयाजिनो 
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हि देवान्‌ प्राप्य तदुपकरणं भवन्ति । तथा हि दर्शयति श्रुतिः, 
“यथा पशुरेवं स देवानाम्‌'? इति | अतो भूतसूक्ष्मैस्सम्परिष्वक्तो 
जीवो रंहति ॥7॥ 


But the statement that he becomes the food of 
the gods is metaphorical because of their not 
knowing the self. The scripture declares thus. 
(3-1-7) 


The term ‘Vaa’ terminates the doubt. The statement 
of their being food as in the scripture, “The gods eat them 
up” (Ch.Up.5-10-4) is metaphorical. Those people who 
perform mere sacrifices and others and who do not know 
the self become a mere means of enjoyment for the gods. 
That is the meaning of that statement. Those who do not 
know the self worship with their sacrifices mere gods such 
as Indra and others, attain the gods and become means of 
enjoyment for the gods. The scripture declares, “He is like 
a beast for the gods” (Br.Up.1-4-10). Therefore the 
jivatman moves being necessarily enveloped by the subtle 
elements. 


इति तदन्तरप्रतिपत्त्यधिकरणम्‌ 
कृतात्ययाधिकरणम्‌ 


कृतात्ययेऽनुशयवान्‌ दृष्टस्मृतिभ्यां यथेतमनेवं च 
(3-1-8) 
धूमादिना गतो निवर्तमानो जीवः सानुशयो निवर्तते, उत नेति 
संशयः । नेति पूर्वः पक्षः । अनुशयो हि भुक्तशिष्टं कर्म । 


११ 66. 


““यावत्सम्पातमुषित्वा  ', “प्राप्यान्तं कर्मणः” 'इत्यादिश्रुतिभ्यः 
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कृत्स्नस्य कर्मणोऽनुभूतताप्रतीतेः नानुशयवान्निवर्तते । राद्धान्तस्तु 
- “तद्य इह रमणीयचरणाः, अभ्याशो ह यत्ते रमणीयां 
योनिमापद्येरन्‌ ब्राह्मणयोनिं क्षत्रिययोनिं वैश्ययोनिं वा | अथ य 
इह कपूयचरणाः अभ्याशो ह यत्ते कपूयां योनिमापद्येरन्‌ श्वयोनिं 
वा सूकरयोनिं बा चण्डालयोनिं ur इति रमणीयचरणा 
ब्राह्मणादियोनिं, कपूयचरणाः कुत्सितकर्माणः श्वसूकरादियोनिं 
प्रतिपद्यन्त इति श्रुतेः, “प्राप्यान्तं कर्मण:'' इत्यादिश्रुतिः 
फलप्रदानप्रवृत्तकर्मविषयेति सानुशयो निवर्तते । सूत्रार्थस्तु- 
कृतात्यये-कृतस्य पूर्वकर्मणोऽत्यये, अनुशयः 
भुक्त शिष्टंकर्मतद्वान्निवर्तते; कुतः ? दृष्टस्मृतिभ्याम्‌ - 
श्रुतिस्मृतिभ्यामवगम्यते; “तद्य इह रमणीयचरणा:'' इत्यादिः 
श्रुतिः, “ततः परिवृत्तौ कर्मफलशेषेण जातिं रूपम्‌'' इत्यादिका 
स्मृतिः । यथेतमनेवं च - आरोहणप्रकारेण प्रकारान्तरेण च 
निवर्तन्ते | चन्द्रमसः स्थानादाकाशमित्यारोहणक्रमेणावरोहन्ति , 
वायुधूमाश्रादिना प्रकारान्तरेण च ॥8॥ 

After the termination of the karma done before 
by experience the jivatman returns to this world 
with the residual karma that remains after 
experience. It is decided so according to the sruti 
and smruti. He returns by the path through which 


he went before and also through a different path. 
(3-1-8) 


The doubt here is whether the jivatman who went 
through the path of smoke to the moon and while returning 
returns with residual karma or not ? The prima facie view 


is that he does not return with residual karma. ‘अनुशयः - 
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means part of the karma which remains over and above 
the part that has been enjoyed. From the scriprures such 
as, “Dwelling there till the karma lasts” (Ch.Up.5-10-5), 
“Having attained the fruit of his karma” (Br Up.4-4-6), it 
is understood that he undergoes the experience of the 
entirety of karma and so when he descends, he will not be 
having any residual karma. 


The conclusion arrived at is as follows:- 


The scripture ordaining that the jivatman would return 
after obtaining the end of the karma signifies the particular 
karma that tended to yield the results at that time. 
According to the scriptural statement, “Among the souls 
that have returned, the jivatmans whose conduct has been 
good here will shortly obtain birth such as a Brahmana, a 
Kshatriya or a Vysya. But those whose conduct is evil will 
be born in evil births such as the birth of a dog, a pig or 
the birth of a chandaala” (Ch.Up.5-10-7). It is ordained by 
the sruti that those whose karma is good obtain a good 
birth such as Brahmanas or the like, while those whose 
karma is bad are born as low creatures like dogs, pigs and 
others. Therefore it is made out from this that those that 
descend from the soma loka are necessarily associated with 
residual karma. 


The meaning of the sutra is as follows:- 


'कृतात्यये! — means at the end of the karmas done 


earlier. “अनुशयः? - karma that remains over and above what 
has been experienced. The jivatman descends with residual 
karma. How is this known ? From the srutis and smrutis, 
“Those who are good in conduct..” etc. (Ch.Up.5-10-7), 
"Afterwards when a man returns, by virtue of a reminder 
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of his karma, birth in a good family, beauty of form and 
others” (Apasthambha 2-1, 2-3). “यथेतं अनेवंच” - By the 
path by which he ascended or through a different path. 
They descend by the same route in a reverse order such as 
from the moon to the akasha or they descend by a different 
route such as through vayu, dhooma, abhra and others. 


चरणादिति चेन्न तदुपलक्षणार्थति कार्ष्णाजिनिः 
(3-1-9) 

“रमणीयचरणाः”? इति रमणीयाचारस्य स्मृतिविहितस्य 
ब्राह्मण्यादिप्रापिसाधनत्वश्रवणात्‌ न सकर्मा प्रत्यवरोहतीति 
चेत्‌-तन्न-चरणश्रुतिः कर्मोपलक्षणार्थेति का्षर्णाजिनिराचार्यो 
मन्यते; पुण्यस्यैव कर्मणः सुखप्राप्तिसाधनत्वात्‌ 11911 


If it is argued that Punya and Paapa are not 
mentioned here on account of the fact that birth 
and others are due to conduct or ‘charana’, we say 
it is not so; since ‘charana’ indicates those punyas 
and papas. Thus opines Kaarshnaajini. (3-1-9) 


As it is heard in the scriptures that good conduct that 
is prescribed in the smruthis happens to be the means of 
attainment of birth in the classes of Brahmins and others 
as evidenced in the phrase, “Those whose ‘charana’ or 
conduct is good" (Ch.Up.5-10-7), the one who descends 
from the Somaloka does not have residual karma. If it is 
argued thus, we say it is not so; on account of the fact that 
the acharya Kaarshnaajini thinks that the term ‘charana’ 
verily indicates karma of the form of Punya and Paapa. It 
is so because of the fact that Punya karma alone is the 
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means for attainment of happiness. 
आनर्थक्यमिति चेन्न तदपेक्षत्वात्‌ (3-1-10) 


स्म्ृतिविहितस्याचारस्याकिञ्चित्करत्वेनानर्थक्यं प्रसज्यत इति 
चेत्‌-न, तदपेक्षत्वात्‌ - आचारापेक्षत्वात्‌ सुखसा धन 
भूतपुण्यकर्मणः | ` 'सन्ध्याहीनोऽशुचिर्नित्यमनर्हः सर्वकर्मसु’ 
इति सर्व हि पुण्यकर्म आचारापेक्षमेवेति का्ष्णाजिनेर्मतम्‌॥10॥ 


If it is argued that ‘aachaara’ or conduct would 
become purposeless, in that case, we say it is not 
so; because of the fact that Punya karma has 
dependence on that (aachaara). (3-1-10) 


If it is contended that ‘aachaara’ or conduct ordained 
by the smruthis would be of little avail, as ॥ would serve 
no purpose, we say it is not so; because, Punya karma 
depends on ‘aachaara’. For the Punyakarma that are means 
to happiness and others, there is necessity of ‘aachaara’ or 
good conduct, “A man who does not observe 
Sandhyavandana is not pure and so unfit for all religious 
work" (Mun.2-103). Thus all Punyakarmas necessarily 
require the performance of ‘aachaara’. This is the view of 
Kaarshnaajini. 


सुकृतदुष्कृते एवेति तु बादरिः (3-1-11) 
तुशब्दः पूर्वमतव्यावृत्त्यर्थः । ““रमणीयचरणा: 
'कपूयचरणा:'' इति चरणशब्देन सुकृतदुष्कृते एव कर्मणी 
प्रतिपाद्येते ; “पुण्यं कर्माचरति”, इति चरतेः कर्मणि प्रसिद्धेः 
न लक्षणा न्याय्येति बादरिर्मन्यते । इदमेव सूत्रकाराभिप्रेतम्‌, 
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तुशब्देन पूर्वमतादूव्यावृत्ते: | सुकृततदुष्कृते एवेति व्यावर्तनात्‌ | 
““आनर्थक्यमिति चेन्न तदपेक्षत्वात्‌' इति तु स्वीकृतम्‌ uli 


But it is the view of Baadari that the term 
‘charana’ signifies verily the Punya and Paapa alone. 
(3-1-11) 


The term ‘but’ is meant to terminate the earlier view. 
By the term ‘charana’ in the statement “Those whose 
works are good, those whose works are bad” (Ch.Up.5- 
10-7) the karmas that are good or bad are verily signified. 
The meaning of the verb ‘aacharati’ in the statement 
“Punyam karmaacharati” is very well established in the 
primary sense in the performance of karma alone. When 
the primary meaning is possible it is not reasonable to 
adapt the secondary meaning. Thus opines Baadari. This 
view alone is the view that is acceptable to the sutrakaara 
because the earlier view-points have been set aside by the 
word ‘tw’ or But. The earlier view is turned down by the 
term, “Only good karma and bad karma”. But ‘aachaara’ 
or conduct is accepted as expounded in the carlier sutra 
(V.S.3-1-10) mentioning that ‘aachaara’ was required for 
performance of Punya or Paapa and so ‘aachaara’ would 
not be purposeless. 


इति कृतात्ययाधिकरणम्‌ 
अनिष्टादिकार्यधिकरणम्‌ 
अनिष्टादिकारिणामपि च श्रुतम्‌ (3-1-12) 


विहिताकरण प्रतिषिद्धसेवारताः पापकर्माणोऽपि धूमादिना 
चन्द्रमसं गत्वा निवर्तन्ते, उत नेति संशयः । गत्वैव निवर्तन्त इति 
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पूर्वः पक्षः, “येवै के चास्माल्लोकात्‌ प्रयन्ति चन्द्रमसमेव ते सर्वे 
गच्छन्ति’' इति सर्वेषामविशेषेण चन्द्रगमनश्रुतेः । राद्धान्तस्तु - 
“अथ य इमे ग्रामे इष्टापूर्ते दत्तमित्युपासते, ते धूममभिसंभवन्ति’ 
इति धूमादिना चन्द्रगमनस्य पुण्यकर्मफलत्वश्रवणात्‌ तद्रहिताः 
पापकर्माणो न गच्छन्ति - इति । “ये वै के च” इति वचनं 
सर्वेषां पुण्यकर्मणां चन्द्रगमनविषयम्‌ । सूत्रार्थस्तु - 
अनिष्टादिकारिणामपि च श्रुतम्‌ - अनिष्टादिकारिणामपि - 
इष्टापूर्तादि अकुर्वतां पापिनामपि चन्द्रगमनमस्ति, “ये वै के 
चास्माल्लोकात्‌ प्रयन्ति’? इति यतोऽविशेषेण श्रुतम्‌ 1121 


एवं तहिं सुकृतदुष्कृतकारिणोरविशिष्टगतिः स्यात्‌ | नेत्याह- 


The ascent to the Chandraloka or the world of 
the moon is declared by scripture even in respect of 
those who do not perform sacrifices. (3-1-12) 


The doubt raised here is whether those who do not 
perform what is ordained but indulge in prohibited deeds, 
that means - those who are sinners, also go through the 
path of the smoke (Dhoomaadi) and attaining the moon 
later descend or not ? The prima facie view is that they 
return to this world after necessarily reaching the moon, 
on account of the scripture which contains a statement that 
all people go to the moon without any difference, as 
evidenced in, "All who depart from this world go to the 
moon alone" (Kau. Up. 1-2). 


'The conclusion that is arrived at is as follows:-The 
scriptural statement, that all who depart from this world 
go to the moon significs that all those who perform Punya 
karmas attain the moon. It is known from the srutis that, 
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the movement through the path of the Dhooma is the 
result of performance of Punya karmas and so the sinners 
who do not perform Punya karmas do not go by that path, 
as evidenced in the scriptural statement, “Now those who 
live in villages as house holders and perform sacrifices, 
humanitarian deeds and give ‘daana’ or charity go to the 
deity of smoke” (Ch.Up.5-10-3). 

The meaning of the sutra is - ‘अनिष्टादि कारिणामपि! - 
means even for those sinners who do not perform 
sacrifices, humanitarian deeds and ‘दान? - there is the 
attainment of moon as it is known from the scriptures, 


“Those who depart from this world they all go to the 
moon” (Kau.Up.1-2). 


If it is so, then those who perform good works and 
those who perform evil deeds will equally go to the moon 
as known from the sruti. The next sutra negates this. 


संयमने त्वनुभूयेतरेषामारोहावरोहौ तद्गतिदर्शनात्‌ 
(3-1-13) 


तुशब्दः शंकां व्यावर्तयति | इतरेषाम्‌ - अनिष्टादिकारिणां 
चन्द्रारोहावरोहौ संयमने-यमशासने यातनामनुभूयैव । कुतः ? 
तद्गतिदर्शनात्‌ - पापिनां यमसदनगतिदर्शनात्‌, ` वैवस्वतं 
सङ्गमनं जनानाम्‌'' इत्यादौ 111211 


But, for others there is ascent to Chandra loka 
and descent from Chandra loka only after 
experiencing punishment in ‘Samyamana’ Such a 
course is declared in the sruti. (3-1-13) 
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The term ‘But’ terminates the doubt. For those who 
do not perform sacrifices and others, there is ascent to the 
moon and descent from the moon after experiencing 
punishment in ‘Samyamana’, i.e., the command of Yama or 
the god of death in the kingdom of Yama. If it is asked 
how it is possible so, the answer is that it is known thus 
from the sruti that points out the attainment of the 
kingdom of Yama for sinners, “The son of Vivasvaan, the 
gathering place of men” (Rv.Sam.10-14-1). 


स्मरन्ति च (3-1-14) 
“ad चैते वशं यान्ति यमस्य भगवन्‌ fae इति 
पराशरादयः स्मरन्ति च ॥14॥ 
The smruthi text also declares so. (3-1-14) 


“O respected one, all these people come under the 
sway of Yama” (Vishnu.Pu,3-7-5). (Say Parashara and 
others) 


अपि सप्त (3-1-15) 
पापकर्मणां गन्तव्यत्वेन सप्तापि रौरवादिनरकान्‌ स्मरन्ति ॥15॥ 
ननु सप्तसु लोकेषु गच्छतां कथं यमसदनप्राप्तिः | तत्राह - 


Moreover, seven worlds are mentioned in the 
smruthi, to which the sinners go. (3-1-15) 
In the smruthi texts, seven hells called ‘Rourava’ are 


mentioned to which evil doers go. 


If it is asked how there is the attainment of the 
abode of Yama for those who go to the seven worlds 
mentioned above, the sutrakaara says in the next sutra - 


18 Vedanta Deepa 3-1-17 


तत्रापि तदूव्यापारादविरोधः (3-1-16) 


तेष्वपि सप्तसु रौरवादिलोकेषु यमव्यापारात्‌ - यमाज्ञयैव 
गमनात्‌ अविरोधः | अतोऽनिष्टादि करिणामपि यमलोकं प्राप्य 
यातनाश्चानुभूय पश्चात्‌ चन्द्रारोहावरोहौ भवतः। 01611 


इति प्राप्त उच्यते - 


There is no contradiction on account of the 
activity of Yama even therc. (3-1-16) 


Even in those seven worlds such as ‘Rourava’ and 
others, as there is the activity of Yama, there is no 
contradiction. It is on account of the command of Yama 
that they reach those worlds. 


Therefore even those who do not perform sacrifices 
and so on there will be ascent to the moon and descent 
from the moon after having gone to the world of Yama 
and there having undergone punishment. 


If this conclusion is drawn, the next sutra 
dismisses that. 


विद्याकर्मणोरिति तु प्रकृतत्वात्‌ (3-1-17) 


तुशब्दः पक्षव्यावृत्त्यर्थ: | न च पापकर्मणामर्चिरादिना 
ब्रह्मगमनं धूमादिना चन्द्रगमनं च संभवति, तयोर्विद्याकर्मणो: 
फलत्वात्‌ | कथमिदमवगम्यते तत्फलत्वम्‌ ? इति प्रकृतत्वात्‌ 
- इत्थं प्रकृतत्वात्‌ | विद्याकर्मणी हि प्रकृत्य तत्फलत्वेन 
गतिद्वयं प्रतिपाद्यते, “तद्य इत्थं विदुर्ये चेमेऽरण्ये श्रद्धा तप 
इत्युपासते तेऽर्चिषमभिसंभवन्ति'' इति, “अथ य इमे ग्रामे 
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इष्टापूर्ते दत्तमित्युपासते, ते धूममभिसंभवन्ति ' इति च । पापिनां 
विद्यारहितत्वेन ब्रह्मगमनाभाववत्‌ पुण्यकर्मरहितत्वेन 
चन्द्रगमनमपि न संभवतीत्यर्थः 111711 


“पञ्चम्यामाहुतावापः पुरुषवचसो भवन्ति’ इति पञ्चमाहुत्या 
देहारम्भश्रवणात्‌ तस्याश्चन्द्रगमनपूर्वकत्वेन पापिनामपि 
देहारम्भाय चन्द्रगमनमवश्यम्भावीत्याशङ्क्याह - 


But, it is declared that ‘Archiraadi’ and 
‘Dhoomaadi’ are the results of meditation or 
‘Vidya’ and ‘Karma’ or sacrificial deeds, because it 
is thus expounded in the context. Therefore those 
who do not perform sacrificial deeds and so on, do 
not ascend to the moon. 3-1-17 


The term ‘Bur’ sets aside the view mentioned above. 
For those who commit evil deeds, attainment of Brahman 
through Archiraadi’ or attainment of the world of moon 
through ‘Dhoomaadi’ does not happen because they are the 
results of ‘Vidya’ and ‘Karma’. If it is asked how they are 
known as the results of Vidya and Karma, we say that it is 
thus known from the context. The two paths are expounded 
as the fruit of Vidya and Karma that are the leading topics 
in that context, “Those who know thus and those who live 
in the forest meditating upon Brahman with faith and 
austerities attain the path of Agni or Archis” (Ch.Up.5-10- 
1), “Those who live in villages as house holders and 
perform sacrifices, humanitarian deeds and give charity and 
so on, attain the path of Dhoomaadi” (Ch.Up.5-10-3). For 
sinners, as there is non-attainment of Brahman on account 
of the absence of meditation, even the attainment of the 
moon does not happen as they are bereft of Punya karmas. 
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As it is known from the text, “In the fifth oblation 
waters come to be called as Purusha" (Ch.Up.5-9-1) even 
for evil doers it is only through going to the moon that 
embodiment would be possible, it is to be necessarily 
admitted that going to the moon applies to evil doers also. 
If it is argued like this, the next sutra answers to this 
objection. 


न तृतीये तथोपलब्धेः (3-1-18) 


केवलपापकर्माणः तृतीयस्थानम्‌ | न तृतीये स्थाने 
देहारम्भाय पञ्चमाहुत्यपेक्षाऽस्ति; तथोपलब्धेः - “वेत्थ यथा 
केनासौ लोको न सम्पूर्यते” इति द्युलोकस्याप्राप्ता क इति प्रश्नस्य 
प्रतिवचने, अथैतयोः: पथोर्न कतरेण चन तानीमानि 
षुद्राण्यसकृदावर्तीनि भूतानि भवन्ति जायस्व प्रियस्वेत्येतत्तृतीयं 
स्थानम्‌ ; तेनासौ लोको न संपूर्यते'' इति तृतीयस्य स्थानस्य 
द्युलो काप्राप्तिश्रवणात्‌ तस्य देहारभ्भे पञ्चमाहुत्यनपेक्षत्वं 
ह्युपलभ्यते ॥॥18॥ 

There is no requirement for the fifth oblation 


in the case of the third place, as it is thus known 
from the sruti. 3-1-18 


Mere evil doers form the third place. There is no 
requirement of the fifth oblation for origination of a body 
in respect of the third place. It is thus known from the 
srutis. For the question, “Who is it, who does not attain 
the Dyuloka” implied in the statement ‘Do you know why 
that world never becomes full ?” (Ch.Up.5-3-3), the answer 
given is, “On the other hand, those small creatures who do 
not go through cither of these two ways are continuously 
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returning, of whom it can be said by the words ‘Be born 
and die’, this is the third place. Therefore the other world 
does not become filled up" (Ch.Up.5-10-8). It is thus heard 
from the sruti that there is non-attainment of Dyuloka for 
the third place. So there is non-requirement of the fifth 
oblation in respect of the third place. 


स्मर्यतेऽपि च लोके (3-1-19) 


पुण्यकर्मणामपि केषाद्चिद्‌ द्रौपद्यादीनां देहारभ्भे 
पञ्चमाहुत्यनपेक्षत्वं शिष्टलोकेऽपि च स्मर्यते 119 


Jt is moreover recorded thus in the world. 
(3-1-19) 


Moreover the sruti states that in the formation of 
bodies of some meritorious persons like Draupadi and 
others, there was no dependence upon the fifth oblation. 


दर्शनाच्च (3-1-20) 
श्रुतावपि दृश्यते केषाञ्िद्देहारम्भे पञ्चमाहुत्यनपेक्षत्वम्‌ - 
“तेषां खल्वेषां भूतानां त्रीण्येव बीजानि भवन्त्याण्डजं 


जीवजमुद्भिज्जम्‌, इति स्वेदजोद्भिज्योर्देहारम्भे 
पश्चमाहुत्यनपेक्षत्वम्‌ ॥20॥ 


“आण्डजं जीवजमुद्धिज्जम्‌' इत्यत्र स्वेदजस्य ग्रहणं न 
दृश्यत इत्याशङ्क्याह - 


As it is thus perceived in the sruti also there 
may be the formation of body independent of the 
fifth oblation. (3-1-20) 
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Even in the sruti it is known that in the origination of 
the body of some people there is no need of the fifth 
oblation as cvidenced in the text, *There are only three 
origins for all beings other than ‘Sath’. They are born of 
eggs, born of creatures or born of seeds." (Ch. Up.6-3-1). 
In respect of those that are born of sweat and from the 
seeds there is no need of the fifth oblation. 


In the text quoted there is only reference to those that 
arc born of eggs, those that are born of living beings and 
those that are born of seeds and there is no reference to 
the creatures born of sweat. To this doubt the next sutra 
answers. 


तृतीयशब्दावरोध: संशोकजस्य (3-1-21) 


“aed जीवजमुद्भिज्जम्‌” इत्यत्र तृतीयेनोद्धिजशब्देन 
संशोकजस्य - स्वेदजस्य अवरोधः - संग्रह इत्यर्थः । अतः 
केवलपापकर्मणां चन्द्रारोहावरोहौ न संभवतः ॥21॥ 

The third term viz. ‘Udbhijja’ are born of seeds 
includes that which is born of sweat. (3-1-21) 


Among the three kinds of origin viz. those that are 
born of eggs, those that are born of living beings and those 
that are born of seeds, the third i.e., ‘Udbhijja’ includes that 
which is born of sweat. On account of all this there is no 
possibility of an ascent to the moon and descent from the 
moon in respect of mere evil doers. 


तत्स्वाभाव्यापत्त्यधिकरणम्‌ 
तत्स्वाभाव्यापत्तिरुपपत्ते: (3-1-22) 
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धूमादिना चन्द्रमसं प्राप्तस्य प्रत्यवरोहप्रकार आम्नायते, 
“ यथेतमाकाशमाकाशाद्वायुं वायुर्भूत्वा धूमो भवसि धूमो 
भूत्वाऽभ्रं भवति अभ्रं भूत्वा मेघो भवति मेघो भूत्वा प्रवर्षति’ 
इति अत्राकाशादिभावः कि देवमनुष्यादिभाववत्‌ 
आकाशादिशरीरत्वम्‌, उत तत्सादृश्यापत्तिरिति संशयः । 
आकाशादिशरीरत्वमिति पूर्वः पक्षः, श्रद्धावस्थस्य 
सोमराजभाववत्‌ । तत्र हि तच्छरीरत्वमेबरोच्यते । राद्धान्तस्तु - 
आकाशादिप्राप्तौ सुखदुःखानुभवाभावात्‌ तत्सादृश्यापत्तिरेव | 
सुखदुःखानुभवाय हि सोमादिशरीरत्वम्‌ । सूत्रार्थस्तु- 
तत्स्वाभाव्यापत्तिः आकाशादिसादृश्यापत्तिः, उपपत्तेः - 
सुखदुःरखानुभवाभावोपपत्तेः 1221 


इति तत्स्वाभाव्यापत्त्यधिकरणम्‌ 


When the jivatmas descend from the moon they 
attain similarity of being with ether and others; 
because that is reasonable. (3-1-22) 


The mode of descent of one from the world of the 
moon that was attained by him through the path of the 
smoke or ‘Dhoomadi’, is ordained in the sruti as follows: 
"They return again that way as they came up to Akasha. 
From Akasha they go to Vayu and then become Dhooma. 
And from Dhooma they become Abhra. Having become 
the Abhra, they become the cloud and fall upon the earth 
in the form of rain" (Ch.Up.5-10-5, 6). The doubt that 
arises here is whether the souls assume the form of Akasha 
and others just like the bodies of gods, humans and others 
or whether they enter into similarity of being with those. 
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The prima facie view is — they attain truly bodies like 
Akasha and others just like the soul in the state of 
‘Shraddha’ becomes the moon. There the body alone is 
evidently mentioned. 


The conclusion on the other hand is that the souls 
attain the state of similarity with Akasha and others as 
there is the absence of the experiences of pleasure and pain 
in attaining the form of Akasha and others. It is for the 
purpose of experience of happiness and sorrow that there 
is attainment of bodies like Soma and others. 


The meaning of the sutra is - The souls that descend 
from the moon attain the state of similarity with Akasha 
and others. ‘Upapatthche’ ~ on account of the reason of the 
absence of the experience of ‘Sukha’ and ‘Dukha’. 


नातिचिराधिकरणम्‌ 
नातिचिरेण विशेषात्‌ (3-1-23) 


आकाशवायुधूमाभ्रमेघवर्षप्राप्ती कि तत्रतत्र नातिचिरं 
तिष्ठति, उतानियम इति संशयः । अनियम इति पूर्वः पक्षः, 
नातिचिरेणेति विशेषवचनाभावात्‌ । राद्धान्तस्तु - उत्तरत्र 
ब्रीह्मादिभावे, “अतो वै खलु दुर्निष्प्रपतरम्‌'' इति विशिष्य 
चिरेण गमनवचनं ततः प्राचीनेष्वचिरगमनं द्योतयतीत्याकाशादि 
यावद्व्रीह्मादिभावप्राप्ि नातिचिरं तिष्ठति - इति । सूत्रमपि 
व्याख्यातम्‌ 1123 11 


The jivatman descending from the moon will 
not stay very long in ether and others on account of 
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the special statement that passing out of the grain 
or the like would be very difficult. (3-1-23) 


While descending from the moon through ether, air, 
smoke, Abhra, cloud, rain and so on, does the jivatman 
stay there not very long ? Or, is there no rule defining the 
time ? This is the doubt. 


The prima facie view is that there is no rule to define 
the time; because, there is no particular statement that he 
does not stay Jong there. 


The conclusion is as follows:- Later on when the soul 
assumes the form of rice and others, there is a statement 
that passing out of that stage there will be long delay as 
known from the text, “It is certainly very difficult and takes 
a long time to come out of the position of seeds” (Ch.Up.5- 
10-6). Therefore it points out that passing out of the earlier 
stages there will be no delay as a special mention is made 
that there will be a long delay in respect of rice, grain and 
the like. So the descending soul does not stay very long in 
ether and others uptill he attains the state of rice, corn and 
others. The sutra also stands explained by this. 


इति नातिचिराधिकरणम्‌ 
अन्याधिष्ठिताधिकरणम्‌ 
अन्याधिष्ठिते पूर्ववदभिलापात्‌ (3-1-24) 


अवरोहन्तो जीवा व्रीह्ादिभावेन जायन्त इति श्रूयते, “मेघो 
भूत्वा प्रवर्षति । त इह व्रीहियवा ओषधिवनस्पतयस्तिलमाषा 
इति जायन्ते'' इति। ते कि व्रीह्यादिशरीरा जायन्ते, उतान्यैः 
क्षेत्रज्ञ ्रीह्यादिशरीरैरधिष्ठितान्‌ व्रीह्यादीन्‌ आश्लिष्यन्तीति 
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संशयः। “seed” इति वचनाद्‌ व्रीह्मादिशरीर (रे) भोक्तारो 
जायन्त एवेति पूर्वः पक्षः। राद्धान्तस्तु - व्रीह्मादिजन्महेतुभूत 
कर्मविशेषाश्रवणात्‌ व्रीह्मादिसंश्लेषमात्रमेव | ` जायन्ते’? इति 
जन्मवचनमौपचारिकम्‌ | ब्राह्मणादिशरीरभावे हि 
रमणीयचरणाः ...- कपूयचरणाः” इति जन्महेतुभूतं 
पुण्यपापरूपं कर्म श्रूयते | सूत्रार्थस्तु - अन्याधिष्ठिते - 
अन्यक्षेत्रज्ञाधिष्ठिते व्रीह्यादौ संश्लेषमात्रम्‌ | कुतः ? 
पूर्वबदभिलापात्‌ - आकाशादिभाववत्‌ के बलव्रीह्मादि 
भावाभिलापात्‌; जन्महेतुभूत कर्मानभिलापादित्यर्थः 1241 


The descending soul assumes mere contact with 
rice, corn and others that are animated by other 
souls; because the statement is as in the previous 
cases of ether and others. (3-1-24) 


The scripture declares that the souls descending from 
the moon are born as rice, corn and others as evidenced in 
the text, “Becoming the cloud, falls upon the earth in the 
form of the rain and those jivatmans are born as rice, corn, 
plants, trees, sesamum and beans” (Ch.Up.5-10-6). The 
doubt here is — are they themselves born with those plants 
and others as their bodics, or do they cling to plants and 
others animated by other souls that have plants and others 
as bodies. 


The prima facie view is that they are born having 
plants and others as their bodies as mentioned in the 
scripture expressedly as, “They are born”. The conclusion 
on the other hand is this — there is only mere contact with 
rice, corn and others that are the bodies of other souls as 
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there is no mention of any particular karmas that are the 
causes of getting birth as rice, corn and others. The 
statement of origination such as 'they are born' is secondary. 
In the case of getting bodies of Brahmanas and others, 
there is an express statement viz., “Those whose conduct 
has been good will shortly get birth as a Brahmana; Those 
whose conduct has been evil will be born in evil birth” 
(Ch.Up.5-10-7). It is clear from this that the karma of the 
form of Punya and Paapa is the cause of good or bad births. 
The meaning of the sutra is — Anyaadhishthite’ - In rice, 
corn and others animated by other souls, they have only 
contact. Why ? As there is a statement of assuming the 
form of mere rice and corn as mentioned earlier in respect 
of the form of ether and others. The meaning 15 there is no 
statement mentioning their karma as the cause of such 
origination. 


अशुद्धमिति चेन्न शब्दात्‌ (3-1-25) 


यद्यपि व्रीह्यादिभावेन जायन्त इत्यत्र जन्महेतुभूतं कर्म न 
श्रुतम्‌-तथापि पूर्वश्रुतमिष्टादिकर्म अग्नीषोमीयादि 
हिंसागर्भत्वेनाशुद्धम्‌ - हिंसात्वेनाशुचि व्रीह्मादिजन्मनोऽपि 
हेतुर्भबतीति चेत्‌ - न, अहिंसात्वशब्दात्‌ । पशोहिं संज्ञपनस्य 
स्वर्गावाप्तिसाधनभाववादिशब्दः श्रूयते - “हिरण्यशरीर ऊर्ध्वः 
स्वर्ग लोकमेति”, “न वा उ एतन्म्रियसे न रिष्यसि 
इत्यादिः॥25॥ 


If it is argued that karmas like sacrifices and 
others are impure or unholy, we say it is not so, on 
the ground of scriptures. (3-1-25) 
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Though, in the sruti, there is no mention of the karma 
that is the cause of being born as rice and corn and the like 
in respect of souls descending from the moon but yet, the 
sacrificial works such as ‘Ishta’ and Agneeshomeeya’ and 
others arc implying injury done by them and so are really 
impure. That will be the cause of being born as rice, corn 
and others that are impure on account of that kind of injury. 


If it is argued like this, we refute that it is not so; 
because the scripture declares that as non-injury. It is 
known from the scriptures that the killing of the sacrifical 
animals makes them to go up to the heavenly world as 
declared in the text, “The animal killed at the sacrifice 
assumes a golden body and ascends to the higher heavenly 
world” (Ait. Vr. 7-4), “Thou does not die; you will not be 
injured” (Taitr.3-7-9-2). 


रेतस्सिग्योगोऽथ (3-1-26) 


इतश्च व्रीह्यादि संश्लेषमात्रम्‌ । व्रीह्मादिभावानन्तरं 
रेतस्सिग्योगः श्रूयते, “यो यो हान्नमत्ति यो यो रेतस्सिञ्चति तद्‌ 
भूय एव afa इति । अत्र हि पुरुषसंश्लेषमात्रमेव श्रुतम्‌ ; 
एवमेव व्रीह्यादिभावेऽपीत्यर्थः 112611 


After that, the soul who has assumed the 
likeness of the form of rice, corn and the like will 
gain conjunction with the purusha who performs 
the act of generating the semen. (3-1-26) 


On account of this reason the descending souls will 
have contact with rice, corn and the like. It is further stated 
in the scriptures that there is conjunction with those who 
generate sprinkling the semen as evidenced in the text, 
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“Whoever the person may be that eats the food and begets 
the off-spring that being i.c. the soul that is descending 
from the moon, becomes that” (Ch.Up.5-10-6). Here it is 
well known from the scripture that there is only 
conjunction with the purusha. In the same way, even in the 
carlier cases there is only the souls becoming the plant like 
this. 


योनेः शरीरम्‌ (3-1-27) 


योनिप्राप्तेः पश्चादेवावरोहतो जीवस्य शरीरप्राप्तिः, तत्रैव 
सुखदुःखोपभोगात्‌ । ततः प्राक्‌ आकाशादिषु तत्तत्संश्लेष 
` मात्रमेवेत्यभिप्रायः ॥27॥ 
From the womb (Yoni), the descending soul gets 
a body. (3-1-27) 


Only after having reached the womb (Yoni), for the 
descending soul there is attainment of a body as there alone 
will happen the experience of joy and sorrow. Therefore, 
previous to that the soul reaches ether and others only by 
entering into conjunction with them. This is the idea 
implied here, 


इति अन्याधिष्ठिताधिकरणम्‌ 


इति श्रीभगवद्रामानुजविरचिते वेदान्तदीपे 
तृतीयस्याध्यायस्य प्रथमः पादः 
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अथ तृतीयाध्याये द्वितीय: ura: 


संध्याधिकरणम्‌ 
सन्ध्ये सृष्टिराह हि (3-2-1) 


स्वप्नमधिकृत्य श्रूयते - “न तत्र रथा न रथयोगा न पन्थानो 
भवन्ति, अथ रथान्‌ रथयोगान्‌ पथस्सृजते'? इत्यारभ्य, अथ 
वेशान्ताः पुष्करिण्यः स्रवन्त्यः सुजते स हि कर्ता इति । किं 
स्वाप्नानामप्यर्थानां स्रष्टा जीव एव, उत परमात्मेति संशयः | 
स्वप्नदृशो जीवस्य सन्निधानात्‌, “स हि कर्ता” इति स एव 
परामृश्यते; जीवस्यापि सत्यसङ्कल्पत्वं प्रजापतिवाक्योदितमिति 
स एव स्रष्टेति पूर्वः पक्षः । राद्धान्तस्तु-जीवस्य सत्यसङ्कल्पत्वं 
स्वाभाविकमपि संसारदशायां परमपुरुषसङ्कल्पात्‌ तिरोहितमिति 
न जीवस्य सत्यसङ्कल्पमात्रेण स्रष्ट्रत्वमुपपद्यते अतः परमपुरुष 
एव सकलेतरपुरुषानुभवाविषयान्‌ तत्तत्पुरुषमात्रेणानुभाव्यान्‌ 
तत्तत्कालावसानान्‌ स्वाप्नान्‌ अर्थान्‌ सृजति । सूत्रार्थस्तु-सन्ध्ये- 
स्वप्ने श्रूयमाणारथादिसृष्टिः स्वप्नदृशा जीवेन कृता | कुतः ? आह 
हि - “स॒ हि nat” इति प्रकृतस्य तस्यैव परामर्शादित्यर्थः uni 

The creation of objects seen in the dream state 


is effected by the jivatman; for the scriptures say 
so. (3-2-1) 


As regards the dream state the scripture says, “There 
are no chariots in that state, no horses, no paths. Then he 
creates the chariots, the horses and the paths” (Br.Up.4-3- 
10). Continuing further the same scripture says, “In that 
state of dream there are no ponds, tanks or rivers, But he 
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creates the ponds, tanks and rivers, for he is the creator” 
(Br.Up.4-3-10). The doubt here is whether the creator of 
objects of the dream state is jivatman alone or Paramatman. 
As the jivatman, the seer of the dream is in contiguity, he 
alone is referred to here as - “He is the creator”. As it is 
known from the teaching of Prajapathi, even the jivatman 
has the quality of true will and so he alone is the creator. 
This is the prima facie view. 


Against this view, the conclusion is as follows:- It is 
not compatible to posit the creation of objects in the dream 
merely on account of thc fact of truc will of the jivatman as 
the attribute of true will of the jiva, though natural to him, 
is clouded or hidden on account of the will of the Supreme 
Paramatman during the state of migration. Therefore the 
Supreme Self alone creates the objects in the state of dream 
that are not experienced by all other persons but 
experienced by only such and such persons lasting for such 
and such a time in respect of those persons alone. 


The meaning of the sutra is as follows:- Gea — means 
in the dream state. The creation of chariot and others that 
are mentioned in the sruti are effected by the individual 
‘self who is the witness of the dream. Why ? Because, the 
scripture declares, “He is the creator" which refers to the 
jivatman alone who is mentioned in the context. 


निर्मातारं चैके पुत्रादयश्च (3-2-2) 


एनमेव जीवं निर्मातारं स्वाप्नानामर्थानाम्‌ एके 
शाखिनोऽधीयते, “य एषु सुप्तेषु जागर्ति कामंकामं पुरुषो 
निर्मिमाणः? इति । अत्र कामशब्दनिर्दिष्टाः काम्यमानतया 
पुत्रादय एव | चशब्दोऽवधारणे | अत्र हि, ` सर्वान्‌ कामान्‌'” 
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इति कामशब्देन प्रस्तुतान्‌, “शतायुषः पुत्रपौत्रान्‌ वृणीष्व”? इति 
विविनक्ति nzu 


In some branches of the scriptures, the jivatman 
is declared as the creator. And, sons and so on are 
also declared by the term ‘Kaama’. (3-2-2) 


And the followers of some branches of the Veda state 
in their text that the jiva alone is thus the creator of the 
objects of the dream, as evidenced in the text, “The purusha 
keeps awake while others are asleep creating through his 
will the desired thing, one after the other” (Kat.Up.2-2-8). 
That which is signified by the term *Kaama' in this mantra 
are verily sons and so on that are objects of desire. The 
word ‘Cha’ or ‘and’ in the sutra is meant for asserting the 
same. Because it is mentioned there, by the term ‘kaama’ 
in the mantra, “Ask for all kaamas” signifies clearly the 
several objects that are mentioned as ‘kaama’, “choose sons 
and grand-sons living a hundred years”(Kat.Up.1-1-23). 


मायामात्रं तु कार्त्स्न्येनानभिव्यक्तस्वरूपत्वात्‌ 
(3-2-3) 

तुशब्दात्‌ पक्षो विपरिवर्तते । न जीवेन सृष्टं स्वाप्नमर्थजातम्‌ 
; अपि त्वीश्वर मायामात्रं -सक लेतरपुरुषानु भवाविषयं 
तदेकानुभाव्यं तत्कालावसानमाश्चर्यरूपमर्थजातमी श्वरः 
सृजतीत्यर्थः | जीवस्य सतः सत्यसङ्कल्पत्वादेः कृत्स्नस्य 
संसारदशायामनभिव्यक्तस्वरूपत्वात्‌ तस्य हि सङ्कल्पमात्रेण 
aga नोपपद्यते | “कामंकामं पुरुषो निर्मिमाणः”? इति च 
परमपुरुषमेव निर्मातारमाह - “य एषु सुप्तेषु जागर्ति 
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““तस्मिंहछो का: श्रितास्सर्वे तदु नात्येति कश्चन’? 
इत्युपक्रमोपसंहारयो: परमपुरुषासाधारणधर्मप्रतीते: । “स हि 
कर्ता” इति च तेनैकार्थ्यात्‌ परमपुरुषमेवाह ॥३॥ 


स्वाभाविकं चेज्जीवस्य सत्यसङ्कल्पत्वादिकम्‌, कथं 
नाभिव्यज्यत इत्याशङ्क्याह । 


The creation of objects in the dream state is 
most wonderful and is effected by the Supreme Self 
himself; because the fact of true will of the jivatman 
is not fully manifested in the state of migration or 
‘Samsaara’. (3-2-3) 


The word ‘But’ terminates the objection. The host of 
objects of the dream state is not effected by the jivatman 
but it is merely wonderful creation of the Supreme Lord. 
The objects of the dream state, that are most wonderful, 
that last for such and such period, that are experienced by 
such and such individuals and that are not objects of 
experience for all other persons - are created by the 
Supreme Ishwara. It is not compatible for the jivatman to 
become the creator of such objects by his mere will on 
account of the fact that the qualities of ‘Satyasankalpa’ and 
others are not fully manifested in the state of ‘Samsaara’ or 
migration. The text, “The purusha creating, through his 
willing the desired objects” (Kat.Up.2-2-8) declares the 
Supreme Self alone as the creator on account of the fact of 
the uniformity of the introduction and the conclusion, such 
as, “He keeps awake when all others are asleep”, “All 
worlds are contained in it, none can transcend that” 
(Kat.Up.2-2-8), that ordain the extra-ordinary characteristic 
of the Supreme Self. And also on account of the same truth 
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expounded in the statement, “He is the creator” (Br.Up.4- 
3-10), the Supreme Self alone is declared as the creator. 


If the attributes of true will and the like are natural to 
the jivatman, why does it not manifest itsclf always ? To 
this, the next sutra replies. 


पराभिध्यानात्तु तिरोहितं ततो हास्य बन्धविपर्ययौ 
(3-2-4) 


तुशब्दः शङ्कानिवृत्त्यर्थः । परमपुरुषाभिध्यानादस्य 
स्वाभाविकं रूपमनादिकर्मप्रवाहेण कृतापराधतया तिरोहितम्‌ 
;ततो ह्यस्य बन्धविपर्ययौ - qa: परमपुरुषसङ्कल्पादेवहि, अस्य- 
जीवस्य, बन्धविपर्ययौ -संसारमोक्षौ श्रूयेते - “को होवान्यात्‌ 
कः प्राण्यात्‌ यदेष आकाश आनन्दो न स्यात्‌ | एष 
होवानन्दयाति”' “परं ज्योतिरुपसम्पद्य स्वेन रूपेणाभिनिष्पद्यते/ 
इत्यादौ ॥4॥ 


तिरोधानप्रकारमाह - 


But the natural essential nature of the jivatman 
is hidden and not manifested owing to the will of 
the Supreme Self; for, is it not on account of His 
will do bondage and liberation of the jivatman 
happen ? (3-2-4) 


The word ‘But’ terminates the objection aside. The 
natural and essential nature of the jivatman is clouded on 
account of the will of the Supreme Self on account of the 
offenses or sins committed by him duc to the beginningless 
stream of karma. On account of the true will of 
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Paramatman alone there happens bondage or otherwise to 
the jivatman. ततः: — means on account of the will alone of 


the Supreme Self. ‘A&P - means to this jivatman; 


"बन्धविपर्ययौ! means bondage and liberation happen as 
known from the scriptures such as, “If there were not this 
infinite bliss, who would indeed inhale or exhale ? This alone 
causes bliss” (Tai.Up.2-7-1), “Attaining the Supreme Light, 
the jivatman manifests in his true nature" (Ch.Up.8-12-2). 


'The mode of the obscuration of the true nature of thc 
atman is mentioned in the next sutra. 


देहयोगाद्वा सोऽपि (3-2-5) 


सोऽपि तिरोभावः देहयोगाद्वा भवति । वाशब्दो 
विकल्पार्थः | व्यवस्थितश्च विकल्पः | देवमनुष्यादि 
देहाकारपरिणताद्योगात्‌ सृष्टिवेलायाम्‌, नामरूपविभागानर्ह 
सूक्ष्मदशापन्नाचिद्योगेन प्रलयकाले ॥5॥ 


The obscuration of the essential nature of 
jivatman results also from the association with the 


body. (3-2-5) 


‘So ap?’ - means that obscuration of the true nature 
of the jivatman happens also on account of the association 
with the body. The term ‘or’ points out ‘vikalpa’ or choice. 
The choice here is well founded. At the time of creation 
on account of the association with matter which 
transforms into the form of bodies such as gods, human 
beings and the like, Or at the time of ‘pralaya’ or total 
dissolution, it happens on account of its connection with 
non-sentient matter which has assumed an exceedingly 
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subtle state and which is not articulated into the division 
of names and forms. 


सूचकश्च हि श्रुतेराचक्षते च तद्विदः (3-2-6) 


इतश्च स्वाप्ना रथादयो न जीवसङ्कल्पकृताः, यतः स्वप्नः 
शुभाशुभयोः सूचक इति श्रुतेरवगम्यते, `यदा कर्मसु काम्येषु 
स्त्रियं स्वप्नेषु पश्यति । समृद्धि तत्र जानीयात्‌ तस्मिन्‌ 
स्वप्ननिदर्शने'' , “ अथ स्वप्ने पुरुषं कृष्णं कृष्णदन्तम्‌'? 
इत्यादिषु। स्वप्नाध्यायविदश्चाचक्षते | जीवसङ्कल्पकृतत्वे हि 
सूचकत्वं न संभवति ; स्वसङ्कल्पकृतत्वे हि शुभानामेव सूचकान्‌ 
अर्थान्‌ सृष्ट्रा तानेव पश्येत्‌ | अतः स्वाप्नानामर्थानां परमपुरुष 
एव स्रष्टा ॥6॥ 


The fact that dream is suggestive of the coming 
good or bad is known from the scripture; the 
experts in the science of dreams declare thus. 
(3-2-6) 


On account of this reason also the things scen in the 
dreams such as chariots and others are not produced by 
the will of the jivatman; because it is known from scriptural 
texts that dreams are prophetic of good or ill that would 
happen in future, “If a man engaged in kaamya karma sees 
a woman in his dreams, he should know that his karma is 
well pertormed and will be fruitful” (Ch.Up.5-2-8). The 
experts in the science of dream declare the same in 
statements like, “If one sees in his dreams a dark 
complexioned person with dark teeth” (Ait.Aranyaka.3-2- 
4). This kind of prophetic quality cannot happen if they are 
caused by the will of jivatman. If these were caused by his 
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own will, the dreamer would create only such things that 
would indicate good fortune and would have seen such 
things. Therefore the creator of the objects seen in dreams 
is the Supreme Self alone. 


इति सन्ध्याधिकरणम्‌ 
तदभावाधिकरणम्‌ 
तदभावो नाडीषु तच्छुतेरात्मनि च (3-2-7) 


नाड्यः पुरीतत्‌ ब्रह्म च सुषुपतिस्यानत्वेन श्रूयन्ते। किमेषां 
विकल्पः, उत समुच्चय इति संशयः । विकल्प इति पूर्वः पक्षः 
- “amg नाडीषु सुप्तो भवति’, “ताभिः प्रत्यवसृप्य पुरीतति 
शेते'', “सता सोम्य तदा सम्पन्नो भवति’ इति त्रयाणां 
नैरपेक्ष्यप्रतीतेः । राद्धान्तस्तु - प्रासादखट्वापर्यङ्कवत्‌ कार्यभेदेन 
समुच्चये संभवति पाक्षिकबाधगर्भविकल्पो न युक्त इति 
समुच्ययो न्याय्यः । तत्र पर्यङ्कस्थानीयं ब्रह्म, यतः पर्यङ्कवत्‌ 
साक्षाद्ब्रह्म सुषुप्तिस्थानम्‌ । सूत्रार्थस्तु - तदभावः स्वप्नाभावः; 
सुषुप्तिरित्यर्थः । सुषुपिः नाडीष्वात्मनि च ; चकारात्‌ पुरीतति 
च; तच्छ्रुतेः - त्रयाणां सुषुप्तिस्थानत्वश्रुतेः | उक्तेन न्यायेन 
समुच्चयो न्याय्य इत्यभिप्रायः 07 


The absence of dream takes place in the ‘Nadis’ 
or veins and in the atman according to the scriptural 
statement. (3-2-7) 


It is known from the scriptures that the ‘Nadis’ (or 
veins), the ‘Puritat’ or the pericardium and Brahman are 
the places of decp sleep or ‘Sushupr?. The doubt here is 


3-2-8 Third Chapter 39 


whether these are optional or whether all of them are to 
be taken together as the place of deep sleep. 


The prima facie view is that they are optional as all 
the three are known to be independent of others as 
evidenced in the scriptures, “Then he enters into these 
nerves” (Ch.Up.8-6-3), “He moves towards the 
pericardium and enters into the heart and rests there” 
(Br.Up.2-1-19), “Then he unites with the Supreme 
Principle called ‘Sath” (Ch.Up.8-6-1). 

The conclusion on the other hand is this — when 
different alternative functions are possible of being 
combined just as the combination of the mansion, the couch 
and the bed, it is not proper to assume an option which 
implies the sublation of the alternatives and therefore it is 
reasonable to combine all the three. There, Brahman is in 
the place of the bed as Brahman is the immediate resting 
place of the jivatman in ‘Sushupti’. 


The meaning of the sutra is as follows:-XiqWId:' - means 
the absence of dream, in other words it means deep sleep. 
The deep sleep takes place in the ‘naadis’ or veins and in 
the atman. By the term ‘Cha’ or ‘and’ in the sutra, it implies 
that it takes place in the pericardium also. “Aq, श्रुतेः” -Asit 
is known from the scriptures that all the three are the 
places of the ‘Sushupti’. The meaning is, according to the 
reasons mentioned above, the combination of all the three 
as the place of ‘Sushupti’ is reasonable. 


अतः प्रबोधोऽस्मात्‌ (3-2-8) 


अस्मात्‌-ब्रह्मणः प्रबोधश्रुतिरत एवोपपद्यते; “सत आगम्य 
न विदुः सत आगच्छामहे”? इति ॥8॥ 


40 Vedanta Deepa 3-2-9 


Therefore it is declared that there is awaking 
from that Brahman. (3-2-8) 


On account of this fact that Brahman alone is the 
direct place of deep sleep, the sruthi declaring the 
awakening from Brahman becomes compatible. The 
scripture declares, “Having come from the ‘Sath’, they do 
not know they came from the ‘Sath”” (Ch.Up.6-10-2). 


इति तदभावाधिकरणम्‌ 
कर्मानुस्म्ृतिशब्दविध्यधिकरणम्‌ 
स एव तु कर्मानुस्मृतिशन्दविधिभ्यः (3-2-9) 


किं सुषुप्त एव प्रबोधकाले उत्तिष्ठति, स एव वा अन्यो 
वेत्यनियम इति संशयः । सुषुप्तस्य सर्वोपाधिविनिर्मुक्तस्य ब्रह्मणि 
संपन्नस्य मुक्तादविलक्षणत्वेन प्राचीनशरीरसम्बन्धाभावात्‌ स 
एवेति नियमो न संभवतीति पूर्वः पक्षः । सुषुप्तस्य ब्रह्मज्ञानाभावेन 
पूर्वकृतस्य कर्मणः तेनैवोपभोक्तव्यत्वात्‌, सोऽहमिति 
प्रत्यभिज्ञानात्‌, “त इह ब्याघ्रो वा सिंहो वा”! इत्यारभ्य, 
“यद्यद्भवन्ति तदा भवन्ति’? इति शब्दात्‌, मोक्षसाधन 
विध्यानर्थक्याच्च स एखोत्तिष्ठतीति राद्धान्तः | न चासौ 
शरीरेन्द्रियसंबन्धविनिर्मुक्तः, अपि तु करणकलेबर 
प्रवर्तनायासादाश्चासाय ब्रह्मण्यपीतः पुनराश्वस्तः 
प्रवर्तनायोत्तिष्ठति। सूत्रमपि व्याख्यातम्‌ 11911 


But, on account of the inevitability of the 
experience of karma, and the remembrance of the 
fact that he is the same that had gone to deep sleep, 
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and the scriptural statement that the ‘Sushupta 
alone wakes up’ and frora the injunction relating to 
final release, it becomes decided that the same 
person wakes up from ‘Sushupti’. (3-2-9) 


The doubt here is whether the same person who had 
gone to deep sleep rises again at the time of wakening or 
whether there is no rule as he or any other person would 
wake up. 


The prima facie view is that there is no rule as to the 
same person getting up from 'Sushupti'; because as the 
person in deep sleep is freed from all limiting adjuncts and 
as he unites himself with Brahman and in that way he is 
not different from one who is released and as there 
happens to be no connection with his previous body. 


The conclusion is that the same person awakes from 
‘Sushupti’on account of the fact that he himself has to 
experience the results of the karmas done by him earlier, 
as he will not be having the realisation of thc knowledge of 
Brahman and also on account of the fact that he recognises 
himself as, “I am the same person who was in ‘Sushupti” 
and also on account of the scriptural statement beginning 
with, "Whatever these creatures are here whether a tiger 
or lion and the like" and concluding with, *Whatever they 
were before, they become again” (Ch.Up.6-10-3) and also 
on account of the fact that the command of the scriptures 
enjoining certain mcans of spiritual discipline for the sake 
of final liberation. 


The person who goes to ‘Sushupti’ is not freed from 
the connection with the body, the sense organs and the like. 
But on account of refreshing himself from the fatigue 
caused by the functioning of the body and sense organs, he 
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unites with the Brahman and having refreshed wakes up 
from Brahman for functioning again. The sutra also stands 
explained by this. 


इति कर्मानुस्मृतिशब्दविध्यधिकरणम्‌ ॥ 
मुग्धाधिकरणम्‌ 
मुग्धेऽर्धसम्पत्तिः परिशेषात्‌ (3-2-10) 


किं मूर्च्छा मरणादर्थान्तरम्‌, उत मरणमेवेति संशयः | 
सर्वे न्ट्रियप्राणव्यापारो परते: मरणमेवेति पूर्वः पक्षः | 
आकारवैरूप्येण सूक्ष्मप्राणास्तित्वावगतेः मरणायार्ध सम्पत्तिरिति 
सिद्धान्तः । सूत्रार्थस्तु-मुग्धे मूर्च्छिते पुरुषे याऽवस्था, सा 
मरणायार्धसम्पत्तिः । कुतः ? परिशेषात्‌ । प्राणादि 
सर्वव्यापारोपरतेः न जागराद्यवस्था | न च गतप्राणा, 
आकारवैलक्षण्येन सूक्ष्मप्राणास्तित्वावगते: मूच्छितस्यैव 
कस्यचित्‌ पुनर्जीवनदर्शनाच्च न मरणमिति परिशेषान्मरणायार्ध 
सम्पत्तिरित्यवगम्यते 111011 

When a person is in the state of swooning, as 


it is different from the dream state or the waking 
state, he is in the state of half-death. (3-2-10) 


The doubt here is whether the state of swoon is 
different from the state of death or whether it is death alone. 
The prima facie view is that it is death alone as there is 
cessation of the function of all sense organs and the prana. 


The conclusion is that the state of swooning consists 
in reaching half of what leads to death. On account of the 
fact that the presence of the subtle prana is noticed there is 
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difference in the characteristics. The meaning of the sutra 
is as follows: "mp - means in the swooning person. The 
state of such a person is half way to death. Why ? 'परिशेषात्‌' 
- as that state is different from the other states. It is not 
the state of wakefulness because there is the cessation of 
the totality of functions of prana and others. Nor it is the 
state of death; because it is noticed that there is the 
existence of the subtle prana on account of the different 
characteristics noticed. As it is seen that some swooning 
persons comeback to the state of life later, it is not death. 
So, as it is different from both the states, it is understood 
that it is reaching half what leads to death. 


इति मुग्धाधिकरणम्‌ ॥ 
उभयलिङ्गाधिकरणम्‌ 
न स्थानतोऽपि परस्योभयलिङ्गं सर्वत्र हि (3-2-11) 
कि जीवस्येव तदन्तर्यामिणः: परस्य ब्रह्मणोऽपि 


जागरादिस्थानप्रयुक्तदोषाः संभवन्ति, उत नेति संशयः । “य: 
पृथिव्यां तिष्ठन्‌’, यश्चक्षुषि तिष्ठन्‌’, `यो रेतसि तिष्ठन्‌ 
इत्यादिना जीवस्येव सर्वावस्थासु अवस्थितिवचनात्‌ छन्दतोऽति 
पूयशोणितादिमज्जनमपुरुषार्थ एवेति सर्वे दोषाःभवन्तीति पूर्वः 
पक्षः । राद्धान्तस्तु - “ अपहतपाप्मा विजर:'', ` निरवद्यं 
fuss ` सत्यसङ्कल्पः” , ` यस्सर्वज्ञस्सर्ववित्‌' , “यो 
मामजमनादिं च वेत्ति लोकमहेश्वरम्‌'' , “परः परणां सकला न 
यत्र क्लेशादयः सन्ति परावरेशे” इत्यादिश्रुतिस्मृतिभ्यो 


निरस्तनिखिलदोष गन्धतासार्वज्ञ्यसत्य सङ्कल्पत्वाद्युभयलक्षण 
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स्वरूपावगतेः परस्य ब्रह्मणः सर्वत्रान्तर्यामितयाऽवस्थितस्यापि न 
दोषगन्धः संभवति; अपि तु सर्वनियमनरूपलीलारस एव ॥ 


सूत्रार्थस्तु-न स्थानतोऽपि परस्य -ृथिव्यात्मादिष्वन्तर्यामि 
तयाऽवस्थितस्यापि परस्य ब्रह्मणः, जीवस्य तत्रतत्रावस्थितस्य ये 
दोषाः उक्ताः, ते न संभवन्ति ; कुतः ? उभयलिङ्गम्‌ सर्वत्र हि । 
हिर्हेतौ , यतः सर्वत्र श्रुतिस्मृतिषु निरस्तनिखिलदो षत्व 
समस्तकल्याणगुणात्मकत्वरूपो भयलिङ्गम्‌ - उभयलक्षणं 
ब्रह्मावगतम्‌ ॥11॥ 


Even on account of the place in which 
the Supreme Brahman resides such as the earth, 
atman and others, there is not even a taint of 
imperfection to the Supreme Brahman, for is it not 
declared in the sruti and the smruthi that Brahman 
has the two-fold characteristics of being opposed 
to all faults and possessing all auspicious 
qualities ? (3-2-11) 


The doubt here is whether the defects and 
imperfections that happen in consequence of the different 
states such as the waking state and others happen to the 
Supreme Brahman also who is the internal self of the 
jivatman just as they happen to the individual self Or not. 


The prima facie view is that all imperfections happen 
to the Supreme Brahman also as in the case of the jivatman 
as it is stated in the scriptures that Brahman abides within 
the soul in all states as evidenced in the statements, “He 
who abides in Prithivi", “He who abides in the eye”, “He 
who abides in the semen” (Br. Up.3-7-3,4,23) and others. 
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And also as it is certainly making unclean even when one 
voluntarily gets immersed in blood and pus and the like. 


The conclusion on the other hand is that there is no 
taint of any imperfection or dc,cct for the Supreme 
Brahman even though it is abiding in every other entity as 
the inner-self as it is known from the scriptural statements 
of the sruti and the smruthis such as, “Free from evil, free 
from old age” (Ch.Up.8-1-5), “Without any defilement, 
without any taint”, “Of true desire, of true will” (Ch.Up.8- 
1-5), “Who is omniscient and who is aware of all aspects 
of all entities” (Mun.Up.2-2-7), “He who knows me as 
unborn, beginningless and the Supreme Lord of all worlds” 
(Gita.10-3), “He is the highest of the high, no pain or other 
imperfections affect him, the Lord of all high or low” 
(Vish.Pur.6-5-85), that signify that he is characterized by 
the two kinds of characteristics viz.,opposed to the taint of 
all imperfections and possessing omniscience and the 
characteristics of true will. But he enjoys the bliss of the 
sport of ruling over all other entities as the internal self. 


The meaning of the sutra is - न स्थानतोपि परस्य” - the 


defects that were declared as related to the jivatman who is 
abiding in different bodies do not happen to the Supreme 
Brahman though he is abiding as the inner controller in 
entities such as the carth, the atman and the like. Why ? As 
he is characterized by the two-fold characteristics 
everywhere. The term ‘Hi’ is signifying the cause, on 
account of the reason that everywhere in the srutis and the 
smruthis Brahman is known to be possessing the two-fold 
characteristics of the form of being opposed to all 
imperfections and qualified by all auspicious qualities. 
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भेदादिति चेन्न प्रत्येकमतट्दचनात्‌ (3-2-12) 


यथा जीवस्य स्वतो ऽपहतपाप्मत्वादिगुणकस्यापि 
देवादिशरीरसंबन्धितयाऽवस्थाभेदादुक्तदोषसंबन्धित्वम्‌ - एवं 
परस्यापि, “यस्य पृथिवी शरीरम्‌' ' इति शरीरसंबन्धित्वा 
वस्थाभेदात्‌ ते दोषाः स्युरिति चेत्‌-न, प्रत्येकं -प्रतिपर्यायम्‌, 
अतद्टचनात्‌ - दोषासंबन्धित्ववचनात्‌ | “यस्य पृथिवी शरीरम्‌’? 
इत्यादिषु, `एष त आत्माऽन्तर्याम्यमृतः' इत्यन्तर्यामिणो हि 
निर्दोषत्वमुच्यते | जीवस्य तु पराभिध्यानात्‌ तत्स्वरूपं 
तिरोहितमित्युक्तम्‌ | अतः शरीरसम्वन्धित्वेऽपि unda न 
दोषाः ॥12॥ 


If it is said that the association of imperfections 
happens to the Supreme Brahman on account of the 
connection with bodies like the bodies of gods and 
others, we say it is not so; because with reference 
to each the scripture says that there is no 
imperfection. (3-2-12) 


Though the jivatman by his nature is characterised by 
the characteristics of being free from evil and other 
characteristics, all the defects mentioned above relate to 
him on account of his connection with the body of gods 
and others having different states. In the same way, even 
for Supreme Brahman, those defects will happen on 
account of the different states owing to the connection with 
bodies as mentioned in, “For whom the earth is the body” 
(Br.Up.3-7-3). If it is argued thus, we say it is not so; 
because with reference to cach, the text says that there is 
not that. That means on account of the statement that there 
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is no association with defect. In the statements like, “For 
whom the earth is the body” (Br.Up.3-7-3), it is declared 
further, “That is your self the inner ruler, the immortal 
one” (Br.Up.3-7-3), and by this the non-defilement of the 
internal ruler is declared. For the jivatman on the other 
hand it is declared that his essential nature is hidden or 
clouded on account of the will of the Lord. Therefore, even 
though there is connection with the body, these defects do 
not happen to the Supreme Brahman. 


अपि चैवमेके (3-2-13) 


अपि च यदिदं जीवपरयोरेकस्मिन्‌ शरीरे 
शरीरित्वेनावस्थितयोर्दोषसंबन्धित्वं तद्विपरीतत्वं चोक्तम्‌, एवमे 
के शाखिनः स्वशब्देनाधीयते'- “gr सुपर्णा सयुजा सखाया 
समानं वृक्षं परिषस्वजाते तयोरन्यः पिप्पलं स्वाद्वत्त्यनश्नन्नन्यो 
अभिचाकशीति? इति ॥ 


मनुष्यादिशरीरेषु शरीरित्वमेव जीवस्य नामरूपभाक्त्वेन 
कर्मवश्यताहेतुः | तत्‌ परस्याप्यविशिष्टं चेत्‌, कथं परस्य 
ब्रह्मणोऽकर्मवश्यत्वेन कर्मफलानशनमुच्यते इत्यत आह - 


Those that follow some branches of the veda 
read like this in their branches. (3-2-13) 


Though the jivatman and Paramatman are residing in 
the same body as the atman, it is declared thar there is 
connection with the defects for the jivatman and the 
contrariness of that, 1.0, non-connection with those defects 
in respect of the other viz., Paramatman. Thus the 
followers of some branch of veda read in their texts of the 
scripture as follows:- “The two birds (jivatman and 
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Paramatman) having similar qualities and moving together 
cling to the same tree. Of these two, one eats the fruit of 
karma that is ripe and the other shines out even without 
eating" (Mun.Up.3-1-1). 


In respect of bodies such as human and others, for thc 
jivatman, possessing a body itself happens to be the cause 
of being dominated by karma signified by the 
corresponding name and form. If that is not different in 
the case of Paramatman also, how could it be said that 
Paramatman is not the experiencer of the fruit of karma 
on account of not being dominated by karma at all ? To 
this objection the answer is given in thc next sutra. 


अरूपवदेव हि तत्प्रधानत्वात्‌ (3-2-14) 


मनुष्यादिशरीरेषु शरीरित्वेऽप्यरूपवदेव हि तत्‌ परं ब्रह्म ; 
कुतः ? प्रधानत्वात्‌ निर्वाहकत्वात्‌ ; जीवस्य नामरूपभाक्त्वेन 
कर्मफलाशनं निर्वोढुं परस्य तत्तच्छरीरे शरीरित्वेनावस्थानम्‌ | 
यथाह - “यस्य पृथिवी शरीरम्‌’? , ` यस्याऽऽत्मा शरीरम्‌ .... 
आत्मानमन्तरो यमयति’? “अन्तः प्रविष्टः शास्ता जनानां 
सर्वात्मा”, आकाशो हवै नामरूपयोर्निर्वहिता ते यदन्तरा 
ware’ इति | अत उभयलिङ्गमेव परं ब्रह्म 11411 


“सत्यं ज्ञानमनन्तं ब्रह्म इति प्रकाशैकस्वरूपता ब्रह्मण 
उच्यते, कथमुभयलिङ्गत्वमित्यत आह - 


Is not that Brahman as if having no form at 
all; because it is having primacy, being the principal 
ruler ( nirvaahaka) (3-2-14) 


Though in the bodics of the humans and the like, 
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Brahman is connected with various such bodies, it is as if 
all together devoid of form. Why? Because it is the prime 
agent i.e., it is ordaining all functions. It is for the purpose 
of ordaining the jivatman to experience the fruits of karma 
by making it possess a form and name that the supreme 
Brahman resides in the respective bodies, being connected 
with those bodies. It is verily declared in the scriptures - “ 
For whom the earth is the body; for whom the atman is 
the body.. who rules over the atman from within" (Br. Up. 
3-7-7 to 26), "The all self, the ruler of all people who has 
entered within" (Tait.Aaranyaka.3-11-2), *The ether 
(Brahman) is the accomplisher of names and forms. That 
which is without these two (name and form) is Brahman” 
(Ch. Up. 8-14-1). Therefore, the supreme Brahman is 
characterized by the two characteristics. 


Brahman is declared as constituted by ‘prakasha’ or 
light, as described by the shruti — *Satyam, Jnanam and 
Anantham (or True, knowledge and Infinite)" ( Tait. Up. 
2-1-1). When it is so, how can it be maintained that 
Brahman possesses the two fold characteristics. The answer 
to this objection is given in the next sutra. 


प्रकाशवच्चाबैयर्थ्यात्‌ (3-2-15) 


यथा “सत्यं ज्ञानम्‌'' इति वाक्यावैयर्थ्यात्‌ प्रकाशो 
ब्रह्मण:स्वरूपमित्यवगम्यते, तथा, “a: ada: सर्ववित्‌’ 
““परा$स्य शक्तिर्विविधैव श्रूयते'' इत्यादिवाक्यावैयर्थ्यात्‌ 
कल्याणगुणाकरत्वं च ब्रह्मणस्स्वरूपमित्यवगम्यते इत्युभय 
लिङ्गमेव ॥15॥ 


For the sake of not being devoid of meaning in 
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respect of statements ordaining qualities it should 
be admitted that Brahman possesses qualities like 
omniscience and others just like consisting of 
‘prakasha’ or light. (3-2-15) 


Just as light is admitted as the essential nature of 
Brahman, as the scriptural statement “True, Knowledge 
(गा, Up. 2-1-1) is not being devoid of meaning, in the 
same way as the scriptural statements such as, “He who is 
omniscient and who is awarc of all aspects of those 
entities” (Mun.Up.1-1-9), “The supreme power of the 
Lord is revealed as many fold” ( Sve.Up. 6-8) - arc not 
devoid of meaning, it is understood that being 
characterized by auspicious qualities is also the essential 
nature of Brahman. Therefore, Brahman is characterized 
by the two characteristics. 


आह च तन्मात्रम्‌ (३-2-16) 


“सत्यं ज्ञानम्‌’? इति वाक्यं ब्रह्मणो ज्ञानं 
स्वरूपमित्येतावन्मात्रमाह ; न पुनः कल्याणगुणाकरत्वं 
निषेधति 111611 


The scriptural statement “True, knowledge” etc. 
declares only so much, as this consciousness is the 
essential nature of Brahman. But it does not deny 
other qualities. (3-2-16) 


Moreover the text “True, knowledge” teaches that 
much as it is the essential nature of Brahman. But it does 
not negate the fact of being characterized by auspicious 
qualities. 
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दर्शयति चाथो अपि स्मर्यते (3-2-17) 


दर्शयति च वेदान्तवाक्यगणो निरस्तनिखिलदो षत्वं 
कल्याणगुणाकरत्वं च, ` “निष्कलं निष्क्रियं शान्तं निरवद्यं 
निरञ्जनम्‌” “तमीश्वराणां परमं महेश्वरं तं देवतानां परमञ्च 
दैवतम्‌’? इत्यादिकः । स्मर्यते च, “यो मामजमनादिं च वेत्ति 
लोकमहेश्वरम्‌”, “अहं कृत्स्नस्य जगतः प्रभवः प्रलयस्तथा | 
मत्तः परतरं नान्यत्‌’? इत्यादिषु ॥17॥ 


The host of vedanta texts reveal these two 
characteristics of Brahman and even in the smruthi 
texts it is declared thus. (3-2-17) 


The whole body of the statements of the Upanishads 
clearly declare the fact of Brahman being free from all 
imperfections and also being the home of all auspicious 
qualities like, “Who is partless, without actions, tranquil, 
who is without any defect, who is without taint” (Sve.Up.6- 
19), “May we know him who is the highest Lord, being 
the greatest of the Lords, who is the highest deity among 
the deities” (Sve.Up.6-7) . The smruthis also declare as, 
“He who knows me as unborn and without a beginning, 
who is the Supreme Lord of all the worlds” (Gita 10-3), “ 
I am the cause of origination and likewise destruction of 
the entire world. There is no entity which is higher than 
Me” (Gita 7-67). Thus UbhayaLingatva of Paramatman is 
declared. 


अत एव चोपमा सूर्यकादिवत्‌ (3-2-18) 
यतो ब्रह्मणो निरस्तनिखिलदोषत्वकल्याणगुणाकरत्वेन 
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उभयलिङ्गत्वात्‌ पृथिव्यादिस्थानतोऽपि न तत्तत्प्रयुक्त 
दोषगन्धसंभवः अत एव शास्त्रेषु च जलसूर्यकाद्युपमा क्रियते, 
‘आकाशमेकं हि यथा घटादिषु पृथक्‌ भवेत्‌ | तथात्मैको 
ह्यनेकस्थो जलाधारेष्विवांशुमान्‌'' इत्यादिषु ॥18॥ 


For that very reason the simile of the reflection 
of the sun in water and the like are given in relation 
to Him. (3-2-18) 


Because Brahman possesses .the two fold 
characteristics of being opposed to all that is defiling and 
being a home of all auspicious qualities, even the taint of 
defects does not happen to Him though abiding in many- 
fold places like the earth and others. On account of this 
very reason, in the shaastras comparison to the sun 
reflected in water and the like is given to Him, “Just as the 
one ether becomes distinct in pots and other things, in the 
same way the onc self exists in many places, just like the 
sun in several sheets of water”(Yajnyavalkya smruti.3-144). 


अम्बुवदग्रहणात्तु न तथात्वम्‌ (3-2-19) 


yai द्योतयति । अम्बुनीवाग्रहणात्‌ | यथाऽम्बुनि 
सूर्यः तत्रानवस्थित एव भ्रान्त्या तत्र स्थित गृह्यते न तथा परमात्मा 
प्रथिव्यादौ गृह्णाते । “यः पृथिव्यां तिष्ठन्‌ पृथिव्या arc इति 
परमार्थतः स्थितो गृह्यते ; अतो न तथात्वम्‌ - न सूर्यस्येव 
तत्प्रयुक्तदोषगन्धाभावः परमात्मनः, परमार्थतस्थितत्वात्‌ ॥19॥ 
Because there is no apprehension of Brahman 


in earth and others just as there is apprehension of 
sun in water, there is no such state of things of 
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being untouched by the defects of the places where 
He exists. (3-2-19) 


The word “but” indicates an objection. As it is not 
apprehended in water. As the sun is nor stationed in water 
but he is grasped by illusion as if he is stationed there, the 
Paramatman is not apprehended in earth and others like 
that. He is apprehended as stationed there in reality as 
known from the text, “He who is abiding in prithivi and he 
who is within the prithivi *(Br. Up. 3-7-3). Thercfore there 
is no such real parallelism. As Paramataman is in reality 
abiding, there is no absence of the taint of defects to Him 
caused by that as in the case of the sun. 


वृद्धिहासभाक्त्वमन्तर्भावादुभयसामञ्जस्यादेवं 
दर्शनाच्च (3-2-20) 
परिहरति -पृथिव्यादिषु विषमेषु स्थानेषु स्थितस्यापि परमात्मनः 


तदन्तर्भावात्‌ - तत्रावस्थानतः तत्प्रयुक्त वृद्धिह्वासभाक्त्वम्‌ 
““जलाधारेष्विवांशुमान्‌' इति दृष्टान्तेन निवर्त्यते। कुतोऽवगम्यते 
एतावन्मात्रमिति; उभय सामञ्जस्यादेवम्‌ - उभयतृष्टान्तोपादा 
नसामञ्जस्यादेवमवगम्यते। आकाशमेकं हि यथा घटादिषु पृथक्‌ 
"nq इति घटकरकादिषु विषमेष्वबस्थितमाकाशम्‌ 
“*जलाधारेष्विवांशुमान्‌'' इति चांशुमन्तं परमार्थतोऽनवस्थितं 
चोभयं टृष्टान्ततयो पादाय, तथाऽऽत्मैको हानेकस्थः' इति 
निगमनात्‌ तत्तत्स्थानप्रयु क्त वृ द्धिहासभाकत्वनिवर्तनमात्रं 
विवक्षितमित्यवगम्यते | अन्यत्रापि दृष्टान्तदार्टान्तिकयोः 
सर्वसाम्याभावेऽपि, “सिंह इब माणवकः? इत्यादिषु 
दृष्टान्तोपादानदर्शनाच्यैवमवगम्यते 1120 11 
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“aera आदेशो नेति नेति'” इत्यादिना पूर्वप्रकृतस्य 
मूर्तामूर्तप्रपञ्चस्य ब्रह्मणो रूपत्वप्रतिषेधान्निष्प्रपञ्चं सन्मात्रमेव 
ब्रह्म; न पुनः उक्तस्वरूपमुभयलिङ्गमित्याशङ्क्याह - 


To undergo increase or decrease on account of 
His being within earth and others is not true of 
Him. It is so, because both the illustrative examples 
are appropriate and there are similar examples that 
are seen in this world. (3-2-20) 


The objection raised in the previous sutra is cleared in 
this sutra. Though Paramatman is abiding in carth and 
other places that are dissimilar, as He is abiding within 
them, the imperfections such as increase or decrease and 
the like that are on account of those different entities, are 
negated by the example of the sun who appears as if he is 
in the water. How is it known that it is only this much? It 
is verily so on account of the appropriateness of both 
illustrations. It is understood thus on account of the 
appropriateness of both these illustrations. As pointed out 
in the statement, “Just as the one ether which exists in 
different pots and other things becomes distinct” 
(Yajnyavalkya smruti 3-44), the ether which is abiding in 
different objects like pots and pails is not affected by the 
imperfections of the pots and the like though actually 
abiding in them, and as pointed out in the statement, “As 
the sun is reflected in the sheets of water” (Yajnyavalkya 
smruti 3-44), the sun who is not really abiding in water 
and so is not affected by the imperfections of water - the 
appropriateness of both these illustrations are taken into 
account and the conclusion is drawn as - “In the same way 
the one Paramataman is abiding in many entities”. By this 
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conclusion, it is made out that what is intended here is the 
termination of the participation of Brahman’s part in 
increase or decrease due to its abiding within the respective 
entities. Even in other instances seen in this world though 
there is not total similarity in all aspects berween the 
illustrated examples and the objects related to them in 
examples like “Bramhacharin is like the lion”, the examples 
are given because of similarity in regard to a particular part 
intended there. 


It may be doubted here thus ~ Brahman is mere 
existence which is devoid of all this universe and it is not of 
the essential nature of possessing the double characteristics 
as stated above, because the forms of Brahman constituting 
the corporeal (murtha) and non-corporeal (amurtha) that 
were introduced earlier are negated by the further 
statement, ^ Then this teaching, Not so, Not so" 


(Br.Up.2-3-6). 

This doubt is answered in the next sutra. 
प्रकृतैतावत्त्वं हि प्रतिषेधति ततो ब्रवीति च भूयः 
(3-2-21) 

हीति हेतौ । “द्वे बाव ब्रह्मणो रूपे मूर्त चामूर्त ञ्च’? 
इत्यादिना स्थूलस्य सूक्ष्मस्य च प्रपञ्चस्य ब्रह्मणो रूपतया 
प्रमाणान्तराप्रज्ञातस्य अत्रैव रूपतयोपदिष्टस्य निषेधासंभवात्‌ 
प्रकृतैतावत्त्वं हि ब्रह्मणः प्रतिषेधति, पूर्वप्रकृतैतावन्मात्रं न 
भवति ब्रह्मेति हि, अथात आदेशो नेति नेति? इत्यत्र 
प्रतिपाद्यत इत्यर्थः | ततो ब्रवीति च भूयः-ततः पूर्वोक्तात्‌ 
भूयस्त्वं ब्रवीति च वाक्यशेषः, “न ह्वोतस्मादिति 
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नेत्यन्यत्परमस्ति। अथ नामधेयं सत्यस्य सत्यमिति । प्राणा बै 
सत्यं तेषामेष सत्यम्‌’? इति । नेति निर्दिष्टादेतस्माद्‌ ब्रह्मणोऽन्यन्न 
ह्यस्ति ; परब्रह्मणोऽन्यत्‌ स्वरूपतो गुणतश्चोत्कृष्टं न ास्तीत्यर्थः। 
“Were सत्यम्‌’ इति ब्रह्मणो नामधेयम्‌ | तस्य निर्वचनम्‌ - 
“प्राणा वै सत्यं तेषामेष सत्यम्‌’ इति । 
प्राणसाहचर्या जीवात्मानः प्राणाः । ते हि वियदादि 
वदनुत्पाद्यत्वेन सत्यम्‌ । तेभ्योऽप्येष सत्यम्‌ । ते हि 
कर्मानुगुणदेहयोगेन जन्मवन्तः । तदप्यस्य नास्तीति तेषामेष 
सत्यम्‌ ; ज्ञानसङ्कोचविकासरूपविकारस्याप्यसंभवात्‌ | अतः 
प्रमाणान्तराप्रज्ञातस्वरूपस्य ब्रह्मणो मूर्तामूर्तप्रपञ्चप्रकारतयो 
पदेशात्‌ पुनरपि प्रकारविशेषोपदेशाच्च, अथात आदेशो 
नेतिनेति' इति पूर्वप्रकृतेयत्ता ब्रह्मणः प्रतिषिध्यत इत्यर्थः ॥21॥ 


ननु च वस्तुतः प्रत्यक्षेण निर्विशेषसन्मात्रमेव गृह्यते; 
तदतिरिक्तं भ्रान्त्या प्रतीयमानं सविशेषरूपमनूद्य “ नेतिनेति’? इति 
निषिध्यत इत्यत्राह - 


Does not the text verily deny the previously 
declared that-much-ness? Later on, the text declares the 
qualities of Brahman more than what was declared 
before. (3-2-21) 


The term “Hi” indicates the cause or reason. As the 
negation of what was taught here alone as the two forms 
of Brahman that were not known from any other means of 
valid knowledge as related to the gross and subtle forms of 
the universe through the statement of the scripture, “There 
are two forms of Brahman the corporeal or murtha and 
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the non-corporeal or the amurtha” (Br.Up. 2-3-1) is not 
possible, the shruti denies verily “that muchness” that was 
declared of Brahman.. Therefore in the statement, * Now 
therefore the instruction about the ParamaPurusha is *Na 
iti na iti" — i.e. “Not this much only, Not this much only”, 
it is declared that Brahman is not only that much which 
was propounded earlier. This is the meaning of the 
statement - *tato braveethi cha bhuyaha”. “Tataha’ - means 
more than what was declared earlier. The remaining part 
of the statement viz., “There is nothing higher than him 
who has been declared by the term * iti na iti" i.e. not this 
much only Therefore the name of that Brahman is the 
unchanging among thc unchanging. Praanaaha i.e., the 
individual souls are unchanging. Hc is the unchanging 
among them" (Br.Up.2-3-6) declares more than what was 
declared earlier. There is nothing other than that Brahman 
which was declared as “iti na iti”. The meaning of the 
statement is that there is verily no other entity which is 
more celebrated in the essential nature or qualities than 
that Supreme Brahman. *The unchanging of the 
unchanging"- (Satyasya Satyam) is the name of Brahman. 
The explanation of this is, ^ the pranas are unchanging, 
this is unchanging among them". The jivatmans are called 
by the name "Praanaaha" because Praanaas accompany 
them. The jivatmans are the true or unchanging because 
they are not originated like cther and others that are 
originated. This highest self is the true or unchanging of 
those jivatmans. The jivatmans are verily born on account 
of the association with the body in accordance with their 
karma. This highest self is the truc of those jivatmans 
because even that kind of association with the body does 
not happen to this and even the modification of the form 
of contractions and expansions of knowledge is impossible 
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of this. Therefore even after teaching that universe of the 
two forms corporeal and non-corporeal characterize 
Brahman, which is not the object of any other means of 
valid knowledge, the shruti teaches again the particular 
kind of characterization by the statement, “Now then the 
instruction is — Not this much and not this much” 
(Br.Up.2-3-6). The meaning of the statement is that the 
limit which was taught of Brahman earlier is negated. This 
is the meaning. 


It may be objected here like this: In fact by perception, 
the indeterminate existence only (nirvishesha sanmatram) 
is grasped. Anything more than that appearing due to 
illusion, having a particular determinate form is negated 
by the sruti by the statement, “ Not this not this”. The 
next sutra refutes this objection. 


तदव्यक्तमाह हि (3-2-22) 
ब्रह्मणः प्रमाणान्तराप्रज्ञाततां द्रढयति - 


तत्‌ -ब्रह्म न केनापि प्रमाणेन व्यक्तम्‌ ; तथा आह हि श्रुतिः 
- “न संदृशे तिष्ठति रूपमस्य’? इत्यादिका ॥22॥ 


That Brahman is not manifested by any other 
pramana or means of valid knowledge. For, the 
scripturc declares thus. (3-2-22) 


The fact of Brahman being not known from any other 
means of valid knowledge is firmly stated here. “tat” means 
that Brahman is not manitested by any other means of valid 
knowledge. The sruti declares verily thus - * His form does 
not stand for being perceived” (Katha. Up. 2-6-9) 
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अपि संराधने प्रत्यक्षानुमानाभ्याम्‌ (3-2-23) 


अपिच- संराधन एवोपलभ्यते; संराधनं सम्यकूप्रीतियुक्तं 
भजनम्‌, उपासनमिति यावत्‌ । उपासनरूपतत्प्रीणनेन विना 
केनापि नोपलभ्यत इति श्रुतिस्मृतिभ्यामवगम्यते | ˆ ‘नायमात्मा 
प्रवचनेन लभ्यो न मेधया न बहुना श्रुतेन । यमेवैष वृणुते तेन 
wur, “नाहं वेदैर्न तपसा न दानेन न चेज्यया .... भक्त्या 
त्वनन्यया शक्‍य: '' इति हि श्रुतिस्मृती । अतः केनापि प्रमाणेना 
अनभिव्यक्तस्वरूपत्वाद्‌ ब्रह्मणः ` द्वे वाव ब्रह्मणो रूपे’? 
इत्यादिना ब्रह्मणः प्रकारतयोपदिष्टं जगदैश्वर्यम्‌, ˆ नेतिनेति’? इति 
न निषिध्यते; किन्तु प्रकृतेयत्तामात्रं तु निषिध्यते 112311 


In meditation of the form of loving devotion, 
He becomes realized according to the shrutis or 
scriptures and smrutis. (3-2-23) 


Moreover the intuition of Brahman takes place in 
meditation. “Samraadhanam” means devotional worship 
having the characteristic of excessive love towards the 
Lord. It is understood from the shrutis and smrutis that 
the Supreme Paramatman cannot be realized by any means 
other than pleasing Him through the form of loving 
meditation. This scriptures and smrutis ordain as follows : 
- "This paramatman cannot be gained through mere 
‘manana’ or rumination, nor through much hearing. He is 
attainable by that individual self whom the Paramatman 
chooses" (Mun. Up. 3-2-3), "Neither by the Vedas, nor by 
austerity, nor by gifts, nor by sacrifice, but only by exclusive 
devotion I am capable of being known" (Gita 11-53, 54). 
"Therefore the glory of the universe which is taught as the 
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characteristic (prakara) of Brahman by the scriptures as, 
“Two are the forms of Brahman” (Br.Up. 2-3-1) is not 
negated by the statement “Not this much not this much”, 
as the form of Brahman is not manifested by any means of 
right knowledge. But what is negated here is mere that- 
much-ness which was propagated in the context. 


प्रकाशादिवच्चावैशेष्यं प्रकाशश्च कर्मण्यभ्यासात्‌ 
(3-2-24) 


इतश्च ज्ञानानन्दवज्जगदैश्वर्यमपि ब्रह्मणो रूपम्‌ । येषां 
वामदेवादीनां संराधनरूपकर्मण्यभ्यासात्‌ प्रकाशश्च सञ्जातः- 
दर्शनम्‌ सञ्जातम्‌, तेषां दर्शने प्रकाशादिवत्‌ - ज्ञानादेरिव 
जगदैश्वर्यस्याप्यवैशेष्यं प्रतीयते, ` तद्धैतत्पश्यन्‌ ऋषिर्वामदेवः 
प्रतिपेदे अहं मनुरभवं qda’, `'अहं कक्षीवान्‌’ 
Sema 24 


The illumination of the vivid perception of 
Brahman happens in the repetition of the action of 
devotion. Just as the illumination of the essential 
nature of Jnana, Ananda and other attributes, there 
is non-difference in the illumination of the fact of 
Brahman being characterized by the universe of the 
form of murtha and amurtha. (3-2-24) 


On account of this reason also, the glory of being 
qualified by the universe is the essential form of Brahman, 
just like the essential attributes of Jnana and Ananda. For 
sages such as Vamadeva and others, the illumination of the 
vivid realization of Brahman happened on account of 
continuous repetition of loving devotion towards the Lord. 
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In their realization, just like the illumination and others 
i.e. just like the realization of knowledge, bliss and others 
it is known without any difference the realization of the 
glory of the universe also. As evidenced in the text, “ Secing 
the rishi Vamadeva understood, I am Manu and the sun 
and the Kaksheevan” (Br.Up. 1-4-10). 


अतोऽनन्तेन तथा हि लिङ्गम्‌ (3-2-25) 


अतोऽनन्तेन कल्याणगुणगणेन योगो ब्रह्मणस्सिद्धः । तथा 
सत्युभयलिङ्गमेव ब्रह्म ॥25॥ 


Therefore Brmahan is characterized by infinite 
auspicious qualities. So it is established that 
Brahman is verily qualified by the two 
characteristics (ubhaya lingam). (3-2-25) 


Therefore it is proved that Brahman is distinguished 
by infinite auspicious qualities. As such Brahman verily 
possesses the two fold characteristics. 


इति उभयलिङ्गाधिकरणम्‌ 
अहिकुण्डलाधिकरणम्‌ 
उभयव्यपदेशात्त्वहिकुण्डलवत्‌ (3-2-26) 


“द्वे वाव ब्रह्मणो wd" इत्यादिनोपदिष्टमचिद्वस्तुनो 
ब्रह्मरूपत्वं किं ब्रह्मस्वरूपस्यैवाचिद्रूपेण परिणामाद्भवति, उत 
परस्मिन्‌ ब्रह्मण्यचिद्वस्तुनि चैकजातियोगात्‌, अथ 
जीववद्‌ब्रह्मशरीरतया ब्रह्मविशेषणत्वेनेति संशयः | 
भिन्नत्वाभिन्नत्वरूपो भयव्यपदेशो पपत्तये ब्रह्म वाचिद्रूपेण 
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परिणमत इति प्रथमः पक्षः | तथा तु सति ब्रह्मणो निर्दोषत्वादिकं 
बाध्येतेत्येकजातियोगेनेति द्वितीयः पक्षः | एवं सति ` आत्मैवेदं 
सर्वम्‌’, ` ब्रह्मैवेदं सर्वम्‌’? इति ब्रह्मस्वरूपस्यैव 
सर्वशन्दवाच्यत्वव्यपदेशबाधः स्यात्‌ । न होकैव गोव्यक्तिः 
खण्डो मुण्ड: पूर्णश्रृङ्गो गौ: इत्यादिसर्वगोव्यक्ति 
वाचकशब्दैरभिधीयते | अतो जीवस्येव ब्रह्मशरीरतया 
ब्रह्मविशेषणत्वेनाचिद्वस्तुनोऽपि ब्रह्मांशत्वमिति राद्धान्तः | 


सूत्रार्थस्तु-तुशब्दोऽवधारणे | अहेः कुण्डलभावादिवद्‌ 
ब्र्मस्वरूपस्यैवाचिद्रूपेणावस्थानम्‌ ; कुतः ? नानात्वैकत्वो 
भयव्यपदेशात्‌ ॥26॥ 


On account of the two fold designation that 
the non-sentient principle is different from 
Brahman and likewise non-different from it, the 
non-sentient principle is a particular state of 
Brahman itself just like the snake and its coils. 
(3-2-26) 


The non-sentient entity is taught as a form of 
Brahman in the scriptural statement, "Indeed there are two 
forms of Brahman" (Br.Up. 2-3-1). The doubt arises here 
as follows:- Whether this form of Brahman is on account 
of the modification of the essential nature of Brahman 
resulting in the form of the non-sentient entity or whether 
it is so because both the Supreme Brahman and the non- 
sentient entity belong to the same class or whether it is on 
account being an attribute of Brahman by virtue of its being 
the body of Brahman, just like the jivatman. 


The first prima-facie view is that Brahman alone 
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undergoes modification in the form of the non-sentient 
entity for the justification of the teaching of the two fold 
designation that it is different and non-different from 
Brahman. As in the case stated above, the fact of Brahman 
being free from all imperfections would be harmed and so 
the second prima-facie view points out that as both of them 
belong to the same class, the non-sentient is said to be a 
form of Brahman. If it is taken like this there would happen 
contradiction to the declaration that the essential nature of 
Brahman itself is designated by all terms as mentioned in 
the text, “All this is the atman" (Ch.Up.7-5-2), “All this is 
Brahman"(Br.Up. 2-5-1). The same individual cow is not 
named by words signifying different terms such as the 
“broken-horned cow”, “the hornless cow”, “the full-horned 
cow” etc. Therefore as in the case of the jivatman, by 
virtue of being the body of Brahman and as an attribute of 
Brahman, the non-sentient entity is a part of Brahman 
(Amsha’). This is the conclusion. The meaning of the sutra 
is as follows:- 


The word “tu” is used to emphasize. The essential 
form of Brahman alone is existing in the form of the non- 
sentient entity just as the state of coils of the snake. Why? 
Because of the two fold designation that the non-sentient 
is one with Brahman and also different from Brahman. 


प्रकाशाश्रयवद्वा तेजस्त्वात्‌ (3-2-27) 
वाशब्दोऽनन्तरोक्तव्यावृत्यर्थः | यथा प्रकाशतदाश्रययोः 


तेजस्त्वेनैकजातियोगादभिन्नत्वं fracas, एवमचिद्ब्रह्मणोरपि 
12711 


Or it maybe like the luminosity and the light 
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which is its source; because both of them belong to 
the same genus of light. (3-2-27) 


The word “or” is meant to eliminate the other two 
alternatives. Just as the luminosity or prakasha and the 
source or the aashraya of that arc both different and at the 
same time non-different, as both of them belong to the 
samc class of tejas or light, the non-sentient Entity and 
Brahman are different and non-different as they belong to 
the same class. 


पूर्ववद्धा (3-2-28) 


वाशब्दः पक्षद्वयव्यावृत्त्यर्थ: | पूर्ववत्‌-यथा पूर्वत्र “अंशो 
नानाव्यपदेशात्‌'', प्रकाशादिवत्तु नैवं परः? 
इत्युभयव्यपदेशोपपत्तये ब्रह्मणो निर्दोषत्वसिद्धये च प्रकाशजाति 
गुणशरीरवत्‌ पृथक्‌ सिद्‌ध्यनर्हं विशेषणतया जीवस्य 
ब्रह्मांशत्वमुक्तम्‌ - एवमचिद्दस्तुनोऽपि | अचिद्वाचिशब्देनाप्य 
चिद्दस्तुविशिष्टंब्रह्मैवाभिधेयमिति “आत्मैवेदं सर्वम्‌’, “ ब्रहवेदं 
सर्वम्‌”? इत्यभेदव्यपदेशोपपत्तिः | विशेषणविशेष्ययोस्स्वरू 
पस्वभावभेदज्ञापनाय विशेषणविशेष्ययोः निष्कृष्य भेदेन 
व्यपदेशश्चोपपद्यते, “क्षरं त्वविद्या ह्यमृतं तु विद्या विद्याविद्ये 
ईशते यस्तु सोऽन्यः”? इति ब्रह्मणो निर्दोषत्वश्च 12811 

Or else in the same manner as the relationship 
between the jivatman and Paramatman was declared 
before, the relationship between the universe of 


non-sentient matter and Brahman should be stated. 
(3-2-28) 


The term 


"or" is meant for setting aside the two 
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alternatives mentioned. “purvavath” - as it was declared 
earlier for justifications of both kinds of declarations in the 
sutras, “the jivatman is a part or amsha of Paramatman on 
account of declaration of difference and otherwise” (V.S.2- 
3-42) and “the jiva is a part of Paramatman as in the case 
of light and so on, the Paramatman is not of that nature as 
the jivatman” (VS 2-3-45) for establishing that Brahman 
is free from all imperfections and just like luminosity, 
genus, quality and body, as the jivatman is an inseparable 
attribute of the Brahman, it was declared that he is an 
‘amsha’ of Brahman. By the same analogy, the non-sentient 
entity also is an inseparable attribute of Brahman. Even by 
the terms signifying the non-sentient entity, Brahman alone 
characterized by the non-sentient entity is signified. Thus 
the reasonableness of the declaration of non-difference such 
as “ all this is the atman” (Ch.Up.7-5-2), “All this is 
Brahman”(Br.Up. 2-5-1) becomes justified. 


For reminding the difference in svaroopa and svabhava 
of the attribute and to that to which the attribute belongs 
or visheshana and visheshya, the declaration óf the 
visheshana and visheshya by statement of difference is.also 
reasonable. The fact of Brahman being free from all 
imperfections is preserved as evidenced in the statement, 
"The avidya is perishable, vidya is on the other hand 
immortality. He who rules over vidya and avidya is different 
“(Sve.Up. 5-1). 


प्रतिषेधाच्च (3-2-29) 
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“स वा एष महानज आत्माऽजरोऽमरः नास्य 
जरयैतजीर्यति'” ““विजरो विमृत्युः” इत्यादिभिः ब्रह्मणोऽचिद्धर्म 
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प्रतिषेधाच्च विशेषणविशेष्यभावेनैवांशांशिभाव इत्यर्थः 1129 11 


On account of the fact that the properties of 
the non-sentient are negated of Brahman, the 
relationship of the amsha and the amshi in only 
through the relationship of the attribute and the 
object that is qualified by it. (3-2-29) 


On account of the fact that the properties of non- 
sentient matter are denied of Brahman as evidenced in the 
texts such as, “This is that great unborn self, undecaying, 
undying"(Br. Up. 4-4-25), “By the old ag of the body that 
does not age”(Ch.Up.8-1-5), “It is 1... .i-aging, non-dying”, 
the relationship of the amsha-amshi bhava or the 
relationship of the part and the wnole is only through the 
relationship of the distinguishing attribute and the thing 
distinguished (visheshana-visheshya sambhandha) 


इति अहिकुण्डलाधिकरणम्‌ ॥ 
2 पराधिकरणम्‌ 
परमतस्सेतून्मानसंबन्धभेदव्यपदेशेभ्यः (3-2-30) 


“यतो वा इमानि” इत्यादिना जगज्जन्मादिकारणतया 
निर्दिष्टात्‌ परस्माद्‌ ब्रह्मणोऽपि परं तत्त्वं किञ्चिदस्ति, नेति 
संशयः। इतोऽपि परमस्तीति पूर्वः पक्षः | अथ य आत्मा स 
WU इति अस्य सेतुत्वव्यपदेशात्‌, "ud सेतुं तीर्त्वा” इति 
अस्य तरितव्यत्वो पदे शाच्चातो ऽन्यदप्यस्तीति गम्यते । 
“*चतुष्पाद्ब्रह्म'' ` षोडशकलम्‌'' इति परिमितत्वव्यपदेशाच्चा 
परिमितमन्यदस्तीति प्रतीयते ।। “अमृतस्यैष सेतु: इति 


3-2-30 Third Chapter 67 


प्रापकत्वश्रुतेश्चानेन प्राप्यमन्यदस्तीति प्राप्यप्रापकरूपसंबन्धात्‌ 
प्रतीयते । तथा, “We पूर्ण पुरुषेण सर्वम्‌' “ततो यदुत्तरतरम्‌'' 
इति पुरुषशब्दनिर्दिष्टाद्‌ ब्रह्मण उत्तरतरत्वेन भेदव्यपदेशाच्चान्यत्‌ 
परमस्ति । 


राद्धान्तस्तु - “न होतस्मादिति नेत्यन्यत्परमस्ति'' इति 
नेतिनिर्दिष्टात्‌ मूर्तामूर्तरूपाद्‌ ब्रह्मणो ऽन्यत्परं नास्तीति 
परतत्त्वनिषे धात्कारणात्‌ ब्रह्मणोऽन्यत्परं नास्ति | 
सेतुत्वव्यपदेशस्तु `एषां लोकानामसंभेदाय’? इति 
सर्वलोकासङ्करकरत्वकृतः | ` एतं सेतुं तीर्त्वा’ इति तरतिरपि 
“वेदान्तं तरति’ इतिवत्‌ प्रापिवचनः । ` चतुष्पाद्ब्रह्म’? 
“*षोडशकलम्‌'' इत्युन्मानव्यपदेशोऽपि ` “वाक्‌ पादः ... चक्षुः 
पादः”? इतिवदुपासनार्थः । संभवति चापरिमितस्यापि 
तत्तद्ेशसंबन्धितयोन्मितत्वानुसन्धानम्‌ । अमृतस्यैष ug: इति 
स्वस्यैवामृतस्य स्वयमेव प्रापकमुच्यत, “यमेवैष वृणुते तेन 
लभ्यः' इत्यादिश्रुतेः । “ततो यदुत्तरतरम्‌? इत्यपि, ` तेनेदं 
quiz इति नि्दिष्टात्पुरुषादन्यस्य न परत्वमाह; अपि तु “तमेव 
विदित्वाऽतिमृत्युमेत्ति नान्यः पन्था विद्यतेऽयनाय’? इति 
पूर्व प्रतिज्ञातं पुरुषवेदनस्यामृतत्वहेतुत्वमन्यस्य चापथत्वं 
सहेतुकमुपसंहरति | ` यस्मात्परं नापरमस्ति किञ्चित्‌’ इत्यारभ्य, 
“ तेनेदं qui पुरुषेण सर्वम्‌’? इति पुरुषस्य सर्वस्मात्परत्वं 
ज्यायस्त्वमन्यस्य परत्वाभावं च प्रतिपाद्य, ततो हेतोः यदुत्तरतरं 
पुरुषतत्त्वम्‌; तदेवारूपमनामयम्‌; “य एतद्विदुरमृतास्ते भवन्ति 
अथेतरे दुःखमेवापियन्ति’? इति पूर्वप्रतिज्ञातमेवोपसंहतम्‌ ii 
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सूत्रार्थस्तु-परमत: - “ जन्माद्यस्य यत:'' इत्यारभ्य 
“अतोऽनन्तेन तथाहि लिङ्गम्‌? इत्यन्तेन 
प्रत्तिपादितात्रिखिलजगदे क करणात्सर्वा न्तरात्मनः 
निरस्तनिखिलदोषगन्धानवधिकातिशयानन्तकल्याणगुणाकरात्‌ 
परस्माद्ब्रह्मणः परमपि किञ्चिदस्तीति कश्चिन्मन्यते। कुतः ? 
सेतून्मानसंबन्धभेदव्यपदेशेभ्यः । व्याख्याताश्चैते 113011 


There is something more celebrated than 
Brahman on account of the declaration of bridge, 
measure, connection and difference. (3-2-30) 


The doubt raised here is whether there is some reality 
higher than the Supreme Brahman which is designated as 
the cause of the origination and others of this universe as 
evidenced in the text, “ From whom all these beings are 
born” (Tait.Up. 3-1) or whether there is no other entity 
higher than that Supreme Brahman. The prima facie view 
is that there is higher reality than that Supreme Brahman. 
It is understood that there is something higher than the 
Supreme Brahman as the text declares, “That self is a bank 
or bridge"(Ch.Up. 8-4-1), and points out the Self as a bank 
or bridge and it is taught also that it is to be crossed over 
as the text declares, “Crossing this bridge” (Ch.Up. 8-4- 
2). As there are declarations such as, “Brahman has four 
quarters” (Ch.Up. 3-8-2), “Brahman is of sixteen parts” 
(Pras.Up. 6-1) that point out the limited nature of 
Brahman, suggest the existence of something else which is 
unlimited. The declaration that, “This Brahman is the 
bridge of the immortal” (Mun.Up.2-2-5), suggests that 
there is something higher than this that is to be attained 
on account of the connection of the object of attainment 
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and the means of that attainment. There are texts like, “By 
this Purusha this whole universe is filled" (Sve.Up. 3-9). 
“What is higher than that is without form” (Sve.Up. 310). 


These declare difference between Brahman who is 
designated by the term Purusha from the one who is higher 
than him. Therefore there is something higher than that 
Brahman. 


The conclusion arrived here is as follows:- 


The text declares that, “There is nothing higher than 
Him who has been described by the term "iti na iti’ i.e., not 
this much only” (Br.Up.2-3-6). This means that there is 
not anything higher than Brahman which is declared as “not 
this much, not this much” and which has this form of the 
murtha and the amurtha. Therefore there is no other thing 
higher than the Brahman which is the cause. The 
declaration of the bridge is meant for the non-confounding 
of these worlds as mentioned in the text “for the purpose 
of holding separately these worlds” (Ch.Up.8-4-1). The 
term "tarati" in the text “passing beyond the bridge” 
(Ch.Up. 8-4-2) signifies reaching or attaining Brahman as 
evidenced in the usage, “He passes Vedanta”. Even the 
statements, “Brahman has four quarters”, “Brahman has 
sixteen parts” where a measure is mentioned, they are 
meant for reflecting upon Brahman as related to the 
respective parts of the infinite Brahman. The text says 
“Speech is a quarter, Eye is a quarter” and others, it is 
meant for the purpose of meditation. It becomes possible 
even for the infinite to be meditated upon as measured as 
related to particular parts. The statement, “Is the bridge of 
the immortal” declares that He who is immortal is Himself 
the means of gaining Him, because the text declares, “He 
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whom the self chooses, by him the self can be gained” 
(Mun.Up. 3-2-3). The statement “tato yaduttarataram’ - 
the person which is higher than the highest” (Sve.Up. 3- 
10) and the statement “By this person the whole universe 
is filled” (Sve.Up.3-9) do not declare that someone other 
than the purusha is higher than Him. But it declares that 
meditation upon the purusha who was declared earlier as, 
“Knowing Him alone does one go beyond death; For 
attaining that there is no other path” (Sv.Up. 3-8) is the 
cause of attainment of immortality. And it concludes along 
with reasons that any reasons other than that is not the 
right path as evidenced in the text that begins with the 
statement, “The purusha to whom there is no second entity 
more celebrated than Him” (Sve.Up.3-9), “By that 
purusha all this is fully pervaded” (Sv.Up.3-9). Thus the 
utmost supremacy of purusha over all others, the greatness 
of the purusha and the absence of any other entity higher 
than that, are expounded and on account of that reason 
itself the purusha tatva is declared as higher than the high, 
that itself is described as having no form and is without 
sorrow. The same truth is concluded as, “ Those who know 
thus become immortal whereas others come upon sorrow 
alone” (Sve.Up. 3-10). Thus what was proclaimed earlier 
has been concluded thus. 


The meaning of the sutra is as follows:- 


“परं अतः” - Someone thinks that there is something 


higher than the Supreme Brahman, the home of all 
unsurpassed auspicious and infinite qualities and opposed 
to the taint of all defiling qualities, that is the innerself of 
all, that is the one cause of the entire universe which is 
propounded in the sutras beginning with, “Brahman is that 
from whom origination and others of this universe 
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happens” (VS 1-1-2) and concluding with “Therefore 
Brahman is characterized by infinite auspicious qualities. 
So it is established that Brahman is verily qualified by the 
two fold characteristics” (VS 3-1-25). Why? On account of 
the designations of bridge, measure, connection and 
difference. All these have been explained here. 


सामान्यात्तु (3-2-31) 


तुशब्दः पक्षं व्यावर्तयति; सेतुत्वव्यपदेशस्तावत्‌ तस्मात्परं 
नावगमयति । सेतुसामान्यात्‌ - सादृश्याजगद्िधृतिरूपात्‌ 
ब्रह्मणस्तथाव्यपदेश इति श्रुतिरेव सेतुशब्दं व्याचष्टे - अथ य 
आत्मा स सेतुर्विधृतिरेषां लो कानामसं भेदाय'' इति । 
यद्यत्स्वभावा लोकाः सृष्टास्तत्तत्स्वभावासङ्कराय सर्वान्‌ लोकान्‌ 
अयमेव सेतुवत्‌ बिभर्तीति सेतुरित्यर्थः 112101 


The supreme Brmahan is designated as the bridge 
on account of resemblance. (3-2-31) 


The term “tu” sets aside the prima facie view. The 
designation of "sethu" or bridge does not signify any one 
higher than that Brahman. Because, it is called so on account 
of resemblance. The scripture itself explains the meaning of 
the term 'setu' as Brahman is designated by the term ‘sem’ 
as holding the universe unconfounded, as evidenced in the 
text, “Now this, the above said atman holds all worlds like 
an embankment. He is the support, he holds all these worlds 
so that they may not get mixed up” (Ch.Up.8-4-1). The 
meaning of the statement is that this Brahman alone holds 
all the worlds just likean embankment so that those worlds 
that were created as possessing certain natures or 
characteristics may not get mixed up. 
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बुध्यर्थः पादवत्‌ (3-2-32) 


““चतुष्पादब्रह्म' ' “पादोऽस्य विश्वा भूतानि’? इत्युन्मान 
व्यपदेशस्तथाऽनुसन्धानार्थः; “वाक्‌ पादः ... चक्षुः पादः’? 
इतिवत्‌ 113211 

अपरिमितस्वरूपस्यानुसन्धानार्थतयापि कथं परिमितत्व 
मित्यत आह - 


The statement that Brahman has four quarters 
is meant for the purpose of meditation. This is just 
like the usage of the term like ‘Pada’ in statements 
like, “Speech is a quarter of Him, Eye is a quarter 
of Him”. (3-2-32) 

The declaration of measure in respect of Brahman as, 
“Brahman has four feet” (Ch.Up.3-18-2), “All these beings 
are one quarter of Him” (Purusha Sukta) is meant for the 
purpose of reflection or meditation, just like “Speech is a 
foot, eye is a foot” (Ch.Up. 5-18-2). 

If it is questioned how Brahman can be spoken of as 
measured, even for the purpose of meditation while He is 
beyond all measure, the next sutra gives a reply. 


स्थानविशेषात्‌ प्रकाशादिवत्‌ (३-2-33) 


घ्रतिपन्नवागादिस्थानविशेषसंबन्धात्‌ तत्तत्स्स्थान 
संबन्धित्वेनावच्छिद्यानुसन्धानं युज्यते; यथा प्रकाशाकाशा 
देर्विततस्यापि वातायनघटादौ 113311 


Owing to the association of particular places 
as in the case of light and so on, similarly it is 
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possible that Brahman is reflected upon as 
measured. (3-2-33) 


As it is viewed as having measure in respect of speech 
and so on as associated with the respective special places 
and also as light, ether and the like are viewed as limited 
owing to the conncction with different places like windows, 
jars and others though they spread everywhere, it is 
possible that Brahman is viewed as having measure as 
associated with the particular places. 


उपपत्तेश्च (3-2-34) 


““अमृतस्यैष सेतुः” इत्यमृतस्य स्वस्य स्वयमेव प्रापक इति 
सेतुत्वव्यपदेशोपपत्ते श्चान्यत्परमस्तीति कल्पनं न युज्यते । 
“नायमात्मा प्रवचनेन लभ्यो न मेधया न बहुना श्रुतेन । यमेवैष 
वृणुते तेन लभ्यस्तस्यैष आत्मा विवृणुते तनूं vam इति हि 
श्रूयते 113401 


On account of the possibility also of the object 
of attainment itself being the means of its 
attainment, there is no one higher than the Supreme 
Self. (3-2-34) 


On account of the reasonableness of the declaration 
the He is the bridge, as mentioned in the statement, “He 
is the bridge of the immortal” (Mun.Up. 2-2-5), as He is 
Himself the means of attainment of the immortal. 
Therefore the assumption that there is one higher than the 
Supreme Self is not tenable. It is known from the scriptures 
such as, “This atman cannot be reached through mere 
manana or rumination, nor through mere meditation, nor 
through much hearing. He is attainable by that individual 
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self whom this Paramatman chooses. The Supreme Self 
reveals Himself to such a one” (Mun.Up. 3-2-34). 


तथाऽन्यप्रतिषेधात्‌ (3-2-35) 
“तेनेदं पूर्ण पुरुषेण सर्व’? “ततो यदुत्तरतरम्‌’? इति 


पुरुषादन्यस्य न परत्वमाह - “न तस्येशे कश्चन”, “न 
होतस्मादिति नेत्यन्यत्‌ परमस्ति’, “यस्मात्परं नापरमस्ति 
किञ्चिद्यस्मान्नाणीयो न ज्यायोऽस्ति कश्चित्‌’? - यस्मादपरं परं 
नास्ति किञ्चिदित्यर्थः - एवमादिषु पुरुषादन्यस्य परत्व 
प्रतिषेधात्‌। “ततो यदुत्तरतरम्‌’? इति तु यतः पुरुषतत्त्व 
मेवोत्तरतरम्‌, ततो हेतो: यदुत्तरतरं पुरुषत्त्वम्‌; तदेव 
“* अरूपमनामयम्‌'' इत्यादिना व्याख्यातम्‌ `य एतद्विदुरमृतास्ते 
भवन्ति” इति - “तमेव विदित्वाऽति मृत्युमेति नान्यः पन्था 
विद्यतेऽयनाय” इति प्रतिज्ञातमेबोपसंहतम्‌ । “a तस्येशे कश्चन 
तस्य नाम महद्यश:'' इति च पुरुषतत्त्वमेव बदति | अनन्तरम्‌, 
“अद्भ्यः संभूतो हिरण्यगर्भ gest” इति पुरुषतत्त्ववाचिनै 
कवाक्यत्वावगमात्‌; ` अम्भस्यपारे’ ˆ ` ‘यमन्तस्समुद्रे कवयो 
वयन्ति’? इति च प्रक्रमात्‌ 1351 

Likewise, on account of the denial of any entity 


higher than the Supreme Brahman, there is no 
entity higher than that. (3-2-35) 


The statements such as, “All this is filled with that 
Purusha” (Sve.Up. 3-9), “Therefore that Purusha tatva is 
the most exalted” (Sve.Up. 3-10), do not declare that there 
is a higher entity than the Purusha. The statements, “There 
is none who is the master of that entity” (Tait.Up.1-10), 
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“For there is nothing else higher than this which is 
designated as ‘Not this much” (Br.Up.2-3-6), “Than whom 
there is nothing else higher, than whom there is nothing 
smaller or larger” (Sve.Up.3-9), signify that there is no 
entity which is higher than that Supreme entity. That is the 
meaning of those statements. As there is the denial of any 
entity higher than this purusha as stated above, the 
meaning of the statement, “tato yaduttarataram” is - as this 
purusha tatva is higher than every other entity. On account 
of that reason itself that Purusha tatva which is higher than 
every other thing that itself is without form and without 
suffering. Thus is this statement explained. “Those who 
meditate on this purusha become immortal” 
(MahaNarayana.Up.11), “Knowing Him alone does one go 
beyond death; for attaining that, there is no other path” 
(Sve. Up. 3-8) - with these statements the conclusion to 
what was propounded earlier is arrived at. The statement, 
“There is no one that Lords over Him, His name is great 
fame" (Tait.Narayana 1-10) speaks of this purusha tatva 
alone. Because it is known that it is the same purusha tatva 
which is described further as, "This Hiranyagarbha was 
born of waters” (Purusha sukta), and further it is referred to 
in the mantras - “The one who is greater than the great 
resides in the vast ocean" (MahaNarayana-1), “Whom the wise 
sages know as residing in the ocean (Maha Narayana-3). 


अनेन सर्वगतत्वमायामशब्दादिभ्यः (3-2-36) 


अनेन ब्रह्मणा सर्वस्य व्याप्तत्वम्‌, ` तेनेदं पूर्ण पुरुषेण 
सर्वम्‌ , ` अन्तर्बहिश्च तत्‌ सर्व व्याप्य नारायणः fum, 
“नित्यं विभुं सर्वगतं सुसूक्ष्मं तदव्ययं यद्भूतयोनिं परिपश्यन्ति 
धीराः”? इत्यायामशब्देभ्यः - सर्वव्याप्रिवाचिशब्देभ्योऽवगम्यते। 
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एवमवगम्यमानमेतस्मात्परं वारयतीत्यर्थः | आदिशब्दात्‌ 
“आत्मैवेदं aay” इत्यादयो गृह्यन्ते । अतः “यतो वा इमानि 
इत्यादिनाऽबगतजगन्निमित्तोपादानकारणात्‌ (कारणभावात्‌) 
ब्रह्मणोऽन्यत्‌ परं न विद्यते ॥36॥ 


On account of the terms that declare the extent 
and others, the omnipresence possessed by this 
Paramatman is made out and so there is no entity 
higher than this Paramatman. (3-2-36) 


The fact of this Brahman pervading everything is 
declared by the scriptural statements such as, “All this is 
filled by this Paramatman” (Sve.Up.3-9), “Whatever is 
seen or heard in this world is pervaded inside and outside 
by Narayana” (Purusha sukta), “The eternal, pervading 
omnipresent, which the wise men consider as source of all 
beings” (Mun. Up.1-1-6). By the term that declare extent - 
that means the terms signify that pervasion of everything 
by the Supreme is known from these statements. What is 
understood from all thus denies any other entity which is 
higher than the Supreme Paramatman. From the term 
‘aad? — ‘such as’ in the sutra, the statements such as, “All 
this is the atman" (Ch.Up. 7-25-2) are intended. Therefore 
it is understood that there is no entity higher than the 
Supreme Brahman which is the material cause and the 
instrumental cause of this universe as evidenced in the 
statements, “From whom all these beings are originated” 
(Tait Up.3-1). 


इति पराधिकरणम्‌ 
'फलाधिकरणम्‌ 
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'फलमत उपपत्ते: (3-2-37) 


किं वेदोदितं यागदानहोमादिकमुपासनाख्यं च, "ud 
““उपासीत” इति कामिनो मुमुक्षोश्च कर्तव्यतया श्रूयमाणं 
कर्मैवापूर्वद्वारेण भोगापवर्गरूपफलदम्‌, उत तत्तदाराधनैः प्रीतः 
परमपुरुष एव फलद इति संशयः । कर्मैवेति पूर्वः पक्षः । लोके 
मर्दनादे: कृष्यादेश्च कर्मण एव साक्षात्‌ परम्परया वा 
फलप्रदत्वदर्शनात्‌ | वेदे च `यजेत स्वर्गकामः'?, 
“आत्मानमेव लोकमुपासीत”? इति कामिनो मुमुक्षो श्च 
कर्तव्यतया श्रूयमाणं कर्म तत्तत्फलसाधनतयाऽवगतं 
क्षणिकमप्यपूर्वद्वारेण भोगापवर्गरुपसर्वफलप्रदम्‌ | राद्धान्तस्तु - 
कर्तव्यतयाऽवगतस्य यागादेरुपासनस्य च ““यज देवपूजायाम्‌” 
इत्यादिनाऽवगत धात्वर्थस्वाभाव्यात्‌, ` वायुमेव स्वेन 
भागधेयेनोपधावति स एवैनं भूतिं गमयति"? इति वाक्यशेषाच्च। 
“इष्टापूर्त बहुधा जातं जायमानं विश्वं बिभर्ति भुवनस्य नाभिः। 
तदेवाग्निस्तद्वायुस्तत्सूर्यस्तदु चन्द्रमाः, `स तया श्रद्धया 
युक्तस्तस्याराधनमीहते | लभते च ततः कामान्‌ मयैव विहितान्‌ 
हि तान्‌”, “अहं हि सर्वयज्ञानां भोक्ता च प्रभुरेव च'', 
“स्वकर्मणा तमभ्यर्च्य सिद्धिं विन्दति मानव: , “तत्प्रसादात्‌ 
परां शान्तिं स्थानं प्राप्स्यसि शाश्चतम्‌'' इत्यादिश्रुतिस्मृतिभ्यश्च, 
परमपुरुष एव कर्मभिरुपासनेन चाराधितो भोगापवर्गरूप 
फलप्रदः | लोके च कृष्यादिकर्मभिः सस्यादिकमुत्पाद्य, तेन 
भ्ृत्यद्वारेण साक्षाद्वा राजानमभ्यर्च्य, तत एवापेक्षितानि लभन्ते | 
अतः परमपुरुष एव फलप्रदः ॥ 
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सूत्रार्थस्तु-फलमत उपपत्तेः - अतः - परस्मादूब्रह्मण एव 
कर्मभिरुपासनेन चाराधितात्‌ भोगापवर्गरूपफलम्‌ । कुतः ? 
उपपत्तेः - कर्म हि क्षणध्वंसि न कालान्तरभाविफलायालम्‌ | 
स हि सर्वज्ञः सर्वशक्तिः परमकारुणिको महोदारः अनादिरनन्तश्च 
सर्वेश्वरः स्वाराधनरूपेण कर्मणा आराधितः फलप्रद इत्युपपद्यते 
1371 


The fruit of all karmas such as kaamya karmas 
and upasana or meditation is attained from that 
paramatman alonc. (3-2-37) 


The doubt here is whether karmas such as sacrifices, 
gifts, oblations and the like as well as meditation upon 
Brahman that the shrutis have ordained to be performed 
respectively by those who are interested on the results 
thercof and those that scck liberation, in statements such 
as, ‘One should perform a sacrifice’, ‘One should meditate 
upon Brmahan' and so on, yield the results by themselves 
through the unseen potency called ‘apoorva’, or whether 
the Supreme Purusha alone awards the fruits being pleased 
with His worship through those deeds. 


The prima facie view is that karma alone yields those 
results. As we sec in ordinary life karmas such as ploughing 
or massaging the body yield the results directly or through 
some medium. The karma which is known from the Vedas 
to bc performed by one who is desirous of worldly pursuits 
as well as by one who is secking liberation as prescribed in 
the injunctions such as, ‘One who is desirous of heaven 
should perform a sacrifice’, ‘One should meditate upon the 
aunan alone’, is known to be the means of attainment of 
those results and is known as the yielder of all fruits of the 


3-2-7 Third Chapter 79 


form of worldly experience as well as liberation, through 
an ‘apoorva’, though by itself it is momentary. 


The conclusion that is arrived at here is as follows:- 


The sacrifices and others as well as meditation upon 
Brahman that are known to be performed from the srutis 
are known to be the worship of that Supreme Paramatman 
and that Supreme Paramatman alone being worshipped 
with those karmas as well as meditation upon Brahman, is 
the bestower of all fruits of the form of worldly experience 
as well as liberation, as evidenced from the nature of the 
meaning of the root *yaj meaning worship of the Lord. 
This is known from the scriptural authorities such as, “The 
man thus approaches god Vayu with his proper share and 
Vayu leads him to prosperity’ (Tait. Samhita 2-1-1), Here 
the final part of the statement says that, “Vayu alone is the 
yielder of the results” (Tait.Samhita.2-1-1), “That Brahman 
alone holds all the sacrifices, humanitarian deeds done 
variously before and being done now, being the hub or the 
ground of this universe” (MahaNarayana.6), “That is verily 
Agni, that is Vayu, that is Surya and that alone is the moon” 
(MahaNarayana.7), “Being filled with such faith, he 
endeavours to propitiate that god and obtains from him 
his desires that are ordained by Me” (Gita 7-22), “ I am 
the enjoyer of all sacrifices and I am the dispenser of the 
results of those actions” (Gita 9-24), “A man gains 
realization by worshipping that Lord with his ordained 
duties” (Gita 18-46), “By His grace alone you shall attain 
supreme peace and eternal place” (Gita 18-62). From all 
these it is made out that the Supreme Paramatman alonc is 
the bestower of all fruits. Even in the world a person raises 
crops and worships the king with that either through his 
servant or directly and attains the objects of desire through 
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the king. Therefore the grantor of all fruits is the 
Paramatman alone. 


The meaning of the sutra is as follows:- ho अत 


उपपत्तेः' :- ‘AT? - From the Supreme Paramatman alone 
who is worshipped with karmas or upasana, one attains 
the fruit of worldly experience as well as liberation. Why? 
As it is reasonable. Karma is momentary and is destroyed 
immediately and it is not capable of yielding a result at a 
later time. It is quite reasonable that Supreme Paramatman 
who is omniscient, omnipotent, supremely kind, most 
benevolent, the one who has neither a beginning nor an 
end, who is the Supreme Lord - is the bestower of all 
results, being worshipped by all karmas and upasana that 
constitute His worship. 


श्रुतत्वाच्च (3-2-38) 


“स वा एष महानज आत्मा अन्नादो वसुदानः'', “एष 
होवानन्दयाति'' इति भोगापवर्गरूपं फलमयमेव ददातीति हि 
श्रूयते 113811 


On account of the scriptural declaration that 
paramatman alone is the dispenser of fruits, it is 
just so. (3-2-38) 


The scriptures declare that this Paramatman alone is 
the bestower of all fruits of the form of worldly enjoyments 
as well as liberation as evidenced in the texts, “This great 
unborn Paramatman is indeed the bestower of food and 
wealth” (Br.Up.4-4-24), “He alone causes delight” 
(Tait.Up.2-7-1). 
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धर्म जैमिनिरत एव (3-2-39) 


यागादिकमुपासनात्मकं च धर्ममेव फलप्रदं जैमिनिराचार्यो 
मन्यते; अत एव उपपत्ते: श्रुतत्वाच्चेत्यर्थः । लोके 
कृष्यादेर्मर्दनादेश्च कर्मण एव साक्षात्‌ परम्परया वा 
फलदायित्वदर्शनात्‌ वेदेऽपि तथैव युक्तमित्युपपत्तिः | उपपद्यते 
चापूर्वद्वारेण साधनत्वम्‌ । `यजेत स्वर्गकामः'', 
“ब्रह्मविदाप्नोति परम्‌’? इति कामिनः कर्तव्यतया कर्मविधानान्य 
थानुपपत्त्या कर्मवापूर्वद्वारेण फलसाधनमित्यवगम्यते 1139 1 


For the same reason Jaimini thinks that the 
fruit is from religious karmas alone. (3-2-39) 


The master Jaimini thinks that Dharma or Karma 
alone of the form of sacrifices and others as well as 
meditation yields the respective fruits. Ata eva’ - means on 
account of the same reasons as well as the declaration of 
the scriptures. As it is seen in the world that the fruits are 
bestowed by deeds like ploughing and others as well as 
‘mardana’ or massaging and others cither directly or 
indirectly, it is proper to construe similarly as regards 
scriptural declarations also. This is mentioned as 
reasonableness. The means of attainment of the fruit 
through the medium of ‘apoorva’ is reasonable. It is 
understood that karma alone is the means of attainment of 
the results through the medium of ‘apoorva’, as otherwise 
it becomes incompatible with ordaining of karma to be 
performed by a person who is desircus of the fruit as, “One 
who is desirous of the heavenly world is to perform a 
sacrifice", "One who medidates upon Brahman attains 
Brahman” (Tait.Up.2-1). 
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पूर्व तु बादरायणो हेतुव्यपदेशात्‌ (3-2-40) 


तुशब्दः पक्षव्यावृत्त्यर्थ: | पूर्वोक्तं परमपुरुषस्यैव 
फलप्रदत्वं भगवान्‌ बादरायणो मन्यते | कुतः ? हेतुव्यपदेशात्‌ 
- "anpra स्वेनभागधेयेनोपधावति स एवैनं भूतिं गमयति 
इति वास्वाद्यात्मना अवस्थितस्य परमपुरुषस्यैव 
फलप्रदत्वव्यपदेशात्‌। `यो वायौ तिष्ठन्‌’? इति च वाय्वा 
द्यात्मना स एव व्यवस्थितः श्रूयते ' तदेवाम्निस्तद्वायुस्तत्सूर्यस्तदु 
चन्द्रमाः”? इति च । तत्परित्यागेनापूर्वस्य फलसाधनत्वकल्पने 
श्रुतहानमश्नुतकल्पनं च | विध्यपेक्षितफलसा धनत्वप्रकारे 
वाक्यशेषेणावगते सति न फलसाधनत्वप्रकारकल्पनं न्याय्यम्‌; 
यथैव हि रात्रिसत्रादिष्वधिकारकल्पनम्‌ इत्यर्थः 114011 


But Badarayana opines the former viz., that 
Ishwara or Paramatman alone is the bestower of 
results as reasons have been declared so for the 
awarding of the results by Paramatman. (3-2-40) 


The word ‘tu’ sets aside the other view. The vencrable 
Badarayana considers the formerly stated view that the 
Supreme Paramatman alone is the bestower of all fruits. 
Why ? As the reason has been declared in the declaration 
that the Supreme person alone, who is residing as the 
inner-self of the gods such as Vaayu and others, is the 
bestower of all fruits as evidenced in the text, “The person 
approaches Vayu thus with his proper share and Vayu leads 
him to prosperity” (Tait.Samhita.2-1-1). It is declared in 
the scriptures that the Supreme Paramatman ts residing as 
the inner-self as known from the texts, “He who resides in 
Vayu” (Br.Up.3-7-7), and “That is verily Agni, that is 
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Vayu, that is the Surya and that alone is the moon” 
(Mahanarayana. 1-7). Assuming ‘apoorva’ as the means of 
the attainment of fruits abandoning the above scriptural 
statements will result in giving up that which is ordained in 
the Sruti and imagining something which is not according 
to the teaching of Sruti. When the mode of being the 
means or sadhana of the fruit that is desired by the 
injunction is known clearly from the remaining and 
completing part of the sentence, it is not reasonable to 
imagine the way of being the means of the fruit. As in the 
case of the ‘Raatrisatva’ and others, the understanding of 
the qualification of the aspirant is determined, the 
phalasadhanatva is to be determined here. 


इति फलाधिकरणम्‌ ॥ 
इति श्रीभगवद्रामानुजविरचिते वेदान्तदीपे तृतीयस्याध्यायस्य 
द्वितीयः पादः ॥ 
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अथ तृतीयोऽध्यायः 
तृतीयः पादः 


सर्ववेदान्तप्रत्ययाधिकरणम्‌ 
सर्ववेदान्तप्रत्ययं चोदनाद्यविशेषात्‌ (3-3-1) 


किं सर्वेषु वेदान्तेषु श्रूयमाणा दहरविद्या एकैव, उत 
विद्यन्तरमिति संशयः। अविशेषपुनशश्रवणस्य प्रकरणान्तरस्य च 
विद+भदहेतुत्वात्‌ विद्यान्तरमिति पूर्वः पक्षः | चोदनाफलसंयोग 
रूपाख्यानामविशेषात्‌, प्रतिपत्तृभेदेन पुनश्श्रवणोपपत्तेः, तत एव 
प्रकरणान्तरत्वाभावाच्च विद्यैक्यमिति राद्धान्तः | विद्यासु 
गुणोपसंहारादिचिन्तार्थं शाखान्तराधिकरणोक्तन्याय सिद्धं फलं 
स्थिरीकृतम्‌ । 


सूत्रार्थस्तु -सर्ववेदान्तप्रत्ययमेकं दहराद्युपासनम्‌ | कुतः ? 
चोदनाद्यविशेषात्‌ ॥1॥ 


The meditation which is known from all 
Vedanta texts is one only. Because of non-difference 
in regard to the injunction and others. (3-3-1) 


The doubt here is whether the meditation such as 
Daharopasana and others that are known from all 
Upanishads or Vedanta is one or whether it is a different 
upasana. The prima facie view is that the meditation is 
different on account of the fact that the same matter is 
imparted for a second time without difference and is 
related to a different context and that is the cause of taking 
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them as different meditations. The conclusion is that there 
is identity of meditation on account of the fact that there is 
non-difference of injunction, the fruit, the name and the 
‘roopa’ or form and there is the possibility of imparting for 
a second time on account of the difference in respect of the 
aspirants. 


The conclusion which was established according to the 
reason mentioned in ‘Shaakhaantaraadhikarana’ vide 
Poorvamimamsa (Sutras 2,4,9) for the consideration of the 
combination of the several qualities in different modes of 
upasana is affirmed. 


The meaning of the sutra is as follows :- What is 
understood from all the Vedanta texts is one such as 
‘Dhaharopasana’ and others. Why ? There is non-difference 
of injunction and the rest. 


भेदान्नेति चेदेकस्यामपि (3-3-2) 


अविशेषपुनश्श्रुत्या विद्याभेदावगमान्न विद्यैक्यमिति चेत्‌- 
एकस्यामपि विद्यायां शाखान्तरे प्रतिपत्तृ भेदात्‌ 
पुनश्श्रवणमर्थवदिति न विद्याभेदः 1211 


“तेषामेवैतां ब्रह्मविद्यां वदेत विधिवद्यैस्तु चीर्णम्‌ 
इत्याथर्वणिकानां शिरोव्रतस्य विद्योपदेशाङ्गत्वनियमदर्शनं 
विद्याभेदं द्योतयति, feted ह्याथर्वणिकानामेवेति नियमो 
नोपपद्यत इत्याशङ्क्याह - 

If it is said that the vidyas are not identical on 
account of difference inferred by repetitions in 


different ‘Shaakhaas’, we reply it is not so; because 
even in the case of the same kind of meditation 
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there can be repetitions for purpose of instruction 
to disciples of different ‘Shaakhaas’. (3-3-2) 


If it is said that there is no identity of upasana on 
account of the fact of the same matter being stated again 
without difference we say it is not so; on account of the 
fact that even in one and the same Vidya, the repetition of 
the same matter without difference is purposeful for 
instructing disciples of different classes. Therefore there is 
no difference in the Vidya. 


An objection is raised by the poorvapakshi here as 
follows:- It is ordained that, “This Brahma vidya is to be 
taught only to those who have performed the ceremony of 
‘Shiro Vratha’ as ordained”. Then ‘Shiro Vratha’ is seen as 
an accessory for instruction into Vidya amongst the 
followers of Atharva Veda and this fact itself suggests 
difference in upasana. If Vidya is taken as identical it does 
not become compatible that this rule is only in respect of 
the followers of the Atharva Veda. So there is no oneness 
of upasana. This objection is set aside by the next sutra. 


स्वाध्यायस्य तथात्वे हि समाचारेऽधिकाराच्च सववच्च 
तन्नियमः (3-3-3) 


शिरोव्रतं न विद्याङ्गम्‌, अपि तु स्वाध्यायस्य तथात्वे R- 
स्वाध्यायस्य तज्ञन्यसंस्कारभाक्त्वे हि तन्नियमः, 
* 'नैतदचीर्णव्रतोऽधीयीत' इत्यध्ययनसंबन्धात्‌; समाचाराख्ये 
ग्रन्थे “इदमपि वेदव्रतेन व्याख्यातम्‌'' इति वेदव्रतत्वावगमाच्च। 
“ब्रह्मविद्या वदेत’? - वेदविद्यामित्यर्थः | सववच्च तन्नियमः - 
यथा हि सवहोमा: सप्तसूर्यादयः शतौदनपर्यन्ताः 
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आधथर्वणिकैकार्ग्निसंबन्धिन: तत्रैव भवन्ति, तथेदमप्याथर्वण 
वेदसंबन्धित्वेन तत्रैव भवति 11311 


Is not ‘Shiro Vratha’ mentioned as a particular 
‘samskara’ for the study of the Veda ? Also on 
account of that rite being a ‘Prakarana’ or a chapter 
in the ‘Samachara’ text. This restriction is just like 
the libations of the ‘Sapta Suryas’. (3-3-3) 


The ‘Shiro Vratha’ is not an ‘anga’ or accessory for 
meditation. But it is an accessory for study of Veda for the 
Aatharvanikas. That rule verily points out that the study of 
the Veda necessarily requires the refinement caused by that 
rite as it is mentioned one who has not fulfilled this rite 
should not study Atharva Veda. Thus there is ‘sambandha’ 
or relationship with the study of the Veda. In the text 
known as ‘Samachara’, it is understood that this 
‘ShiroVrata’ is also explained as one of the rites connected 
with the study of the Veda. The meaning of Brahma Vidya 
mentioned in the Mundaka means the knowledge of the 
Veda in general. That rule is just like the libation. Just as 
the libation of the ‘sava’ relates to the seven Suns upto the 
‘Shataudana’ libation that are offered in one fire by the 
followers of the Atharva Veda and as they do not relate to 
others, similarly this ‘ShiroVratha’ also is related to the 
followers of the Atharva Veda alone and happens only to 
them and it does not relate to upasana. 


दर्शयति च (3-3-4) 


दर्शयति च श्रुतिरुपासनस्य सर्ववेदान्तप्रत्ययत्वम्‌ । छान्दोग्ये 
दहरविद्यायाम्‌, ˆ तस्मिनूयदन्तः'› इति विहितमपहतपाप्मत्वादि 
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गुणाष्टकं तैत्तिरीयके केवलं “तस्मिन्‌ यदन्तस्तदुपासितव्यम्‌ 
इत्येवोक्तम्‌; तदुभयत्र विद्यैकत्वे संभवति॥4॥ 


The sruti also declares the identity of 
meditation or Vidya. (3-3-4) 


The sruti also shows that identical meditation is what 
all the Vedanta texts declare. What is declared in the 
Chandogya Upanishad as regards ‘Dahara Vidya’ as the 
eight characteristics such as ‘Apahatapaapmatva’ or being 
opposed to all that is sinful, in the statement, “What is 
within that, that is to be sought” (Ch.Up.8-1-1) is declared 
in the Taittireeya Upanishad simply as, “What is within 
that is to be meditated upon" (Tait.Narayana.10-7). This 
becomes possible only when the one and the same upasana 
is ordained by both Upanishads. 


उपसंहारोऽर्थाभेदाद्विधिशेषवत्‌ समाने च (3-3-5) 


तदेवं सर्ववेदान्तेषु दहराद्युपासने समाने-एकस्मिन्‌ सति 
तत्तदुपासने वेदान्तान्तरविहितस्य गुणस्य वेदान्तान्तरे चौपसंहारः 
कर्तव्यः | कुतः ? अर्थाभेदात्‌ - त्िद्याङ्गत्वेन तदुपकाराभेदात्‌। 
विधिशेषवत्‌ - यथैकस्मिन्‌ वेदान्ते वैश्वानर विद्यादिविधिशेषतया 
विहितस्य गुणस्य तदुपकारायोपसंहारः; तथा वेदान्तान्तरेऽपि 
तद्विद्याङ्गत्वाविशेषादुपसंहारो न्याय्यः॥5॥ 

There is combination of the characteristics 
declared in one Vedanta with the characteristics 
declared in another Vedanta as the meditation is the 
same and as there is non-difference of the purport, 


just as in the case of that which is subservient to an 
injunction. (3-3-5) 
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The meditation such as ‘Daharopaasana’ and others 
prescribed in all Vedanta texts thus being one and the 
same, in such meditation the characteristics prescribed in 
one text are to be combined with the characteristics or 
qualities mentioned in other. Why ? Because, as there is 
non-difference of purport i.e., there is non-difference in 
subscribing as accessories to such meditation. It is just like 
that which is subservient to an injunction. Just as the 
qualities that are ordained as subservient to the meditation 
such as ‘Vaishvanara Vidya’ and others in one Vedanta are 
to be combined for assisting that meditation, in the same 
way combining the qualitics declared in another Vedanta in 
respect of that meditation such as ‘Vaishvanara Vidya’ and 
others is reasonable as there is non-difference in being 
accessories to that meditation. 


इति सर्ववेदान्तप्रत्ययाधिकरणम्‌ ॥ 
अन्यथात्वाधिकरणम्‌ 
अन्यथात्वं शब्दादिति चेन्नाविशेषात्‌ (3-3-6) 


अस्ति ह्युदूगीथविद्या वाजिनां छान्दोगानां च । वाजिनां 
तावत्‌, '“हन्तासुरान्‌ यज्ञ उद्गीथेनात्ययाम”? इत्यारभ्य उद्गीथे 
प्राणदृष्ट्योपासनं शन्नुपरिभवफलं विहितम्‌ | छन्दोगानामपि, 
“ag देवा उद्गीथमाजहुः अनेनैनानभिहनिष्यामः'' इत्यारभ्य 
उद्गीथे प्राणदुष्ट्योपासनमेव शत्रुपरिभवफलं विहितम्‌ | 
किमुभयत्र विद्यैक्यम्‌, उत विद्याभेद इति संशयः। 
चोदनाद्यविशेषाद्विद्यैक्यमिति पूर्वः पक्षः । राद्धान्तस्तु - 
“ यद्यप्युभयत्रोद्गीथे प्राणदुष्ट्योपासनमविशिष्टमुक्तम्‌ - तथापि 
छन्दोगानाम्‌ “ ओमित्येतदक्षरमुद्गीथमुपासीत' इति प्रकृत्य, 


3-3-6 Third Chapter 91 


“उद्‌गी धमाजहुरनैनेनानभिहनिष्याम:'' इत्युद्रीथावयवे प्रणवे 
प्राणदृष्ट्यो पासनमुक्तम्‌; वाजिनां तु हन्तासुरान्‌ यज्ञ 
उद्गीथेनात्ययाम” इत्युपक्र मादविशेषेण कृ त्स्नो दूगीथे 
प्राणदुष्ट्योपासनमुक्तम्‌ | ˆ अथ ह य एवायं मुख्यः प्राणस्तमुद्‌ 
गीथमुपासाञ्चक्रिरे'” इति छन्दोगानामुदूगानकर्मण्युद्गीथावयवे 
प्रणवे प्राणदुष्टिविधानात्‌, वाजिनां तु, `अथ हेममासन्यं 
प्राणमूचुस्त्वं न उद्गायेति | तथेति तेभ्य एव प्राण उदगायत्‌’ 
इति कृत्स्नोद्‌गीथस्य कर्त रिप्राण दृष्टिविधानाच्चो भयत्र 
रूपभेदाद्विद्याभेद इति ॥ 


सूत्रार्थस्तु- अन्यथात्वं शब्दादिति चेदिति राद्धान्तच्छायया 
परिचोद्य, नाविशेषादिति पूर्वपक्षी परिहरति । `अथ ह य एवायं 
मुख्यः प्राणस्तमुद्गीथमुपासाञ्चक्रिरे'', अथ हेममासन्यं 
प्राणमूचुस्त्वं न उद्गायेति तथेति तेभ्य एष प्राण उदगायत्‌’? 
इत्येकत्रोदूगीथे प्राणदृष्टिशब्दात्‌, इतरत्रोदूगातरि 
प्राणदृष्टिशब्दाच्च रूपान्यथात्वमिति चेत्‌-न रूपभेदः। कुतः, 
अविशेषात्‌ - उपक्रमे हाविशेषेण ` उद्गीथेनात्ययाम’, 
` “उद्गी थमाजह्वुरनेनैनानभिहनिष्यामः'' इत्युद्‌गीथ 
स्यैवोपास्यत्वप्रतीतेः, `त्वं न उद्गायेति तथेति तेभ्य एष प्राण 
उदगायत्‌'” इति कर्मण्येवोद्गीथे कर्तृत्वमुपचर्यत इति युक्तम्‌ ; 
अन्यथोपक्रमविरोधः स्यात्‌ ॥6॥ 

If it be said that there is difference in ‘Udgitha 


Vidya’ on account of scriptural statements, we say 
no; because there is no difference. (3-3-6) 
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The ‘Udgitha Vidya’ is found in the texts of 
“Vaajasaneyins’ and in the text of the Chandogaas. In the 
Vaajasaneya text it is ordained that Udgitha should be 
meditated upon with the view of Prana for bringing about 
conquest of enemies as evidenced in the text beginning with, 
“Let us overcome the Asuras at the sacrifices by means of 
the Udgitha” (Br.Up.1-3-1). Even in the text of the 
Chandogaas it is declared, “The gods took to Udgitha, with 
the idea ‘by this we will conquer these Asuraas” (Ch.Up.1- 
2-1). Beginning thus it is declared that the meditation upon 
Udgitha alone with the view of Prana would yield the result 
of the defeat of the enemies. The doubt here is whether 
one and the same upasana is ordained in both the texts or 
whether there is difference in meditation. The prima facie 
view is that there is the same meditation prescribed in both 
texts as there is non-difference in the injunction and others. 


The conclusion on the other hand is as follows : 
Though in both Vedantas meditation upon Udgitha with 
the view of Prana is declared without any difference, but 
yet in the text of the Chandogaas beginning with the 
statement, “Onc should meditate upon the letter ‘Om’, the 
Udgitha” (Ch.Up.]-1-1), it is declared that one should 
meditate upon ‘Pranava’, a part of Udgitha, with the view 
of Prana in it as prescribed in the text, “The gods took to 
Udgitha with the idea *by this we will conquer these 
asuraas” (Ch.Up.1-2-1). 


In the Vaajasaneya on the other hand, the meditation 
upon the whole of Udgitha with the view of Prana is 
declared without any difference beginning with the 
statement, "Let us surpass the asuraas in this sacrifice 
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through the Udgitha” (Br.Up.1-3-1). The view of Prana is 
enjoined in ‘Pranava’ which is a part of Udgitha in the 
process of singing (Udgaana) as found in the text, “They 
then meditated upon Udgitha as that which happens to be 
the Vital air” (Ch.Up.1-2-7). In the Vaajasancya texts it is 
enjoined that one should have the view of Prana in the 
singer, whole of Udgitha as evidenced in the text, “They 
said to the chief Prana who is in the mouth, ‘chant the 
Udgitha for us’. It agreed to do so and chanted the Udgitha 
for them” (Br.Up.1-3-7). Thus there is difference in 
meditation on account of the difference in form between 
the two types of meditation. 


The meaning of the sutra is as follows:- The 
‘poorvapakshin’ or objector raises an objection according 
to the view of the Sidhhanta as, “If it be said that there is 
difference in Udgitha Vidya on account of scriptural 
statements”, and refutes it by the statement, “we say no 
because there is no difference”. 


If it is argued that there is difference in form as in one 
place it is ordained to have the view of Prana in Udgitha 
and in another place it is ordained to have the view of 
Prana in the singer of Udgitha or ‘Udgaata’ as evidenced in 
the texts, “Then they meditated upon Udgitha as that 
which happens the Vital air” (Ch.Up.1-2-7), and “They 
said to the chief Prana who is in the mouth, ‘chant the 
Udgitha for us’. It agreed to do so and chanted Udgitha 
for them" (Br.Up.1-3-7), we say there is no difference in 
form. Why? Because of non-difference between them. In 
the commencement it is understood that Udgitha alone 
ought to be meditated upon as known from the text, “Let 
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us surpass the asuras through the Udgitha" (Br.Up.1-3-1), 
and “The gods took to Udgitha with the idea, ‘By this we 
will conquer these asuras” (Ch.Up.1-2-1). In the 
statement, “Chant the Udgitha for us’, it agreed to do so 
and Prana chanted for them”, here it is reasonable to 
understand that the ‘Karthrutva’ or docr-ship of Prana in 
singing the Udgitha is used in a secondary sense in the place 
of the accusative case. If not there will be contradiction to 
the ‘upakrama’ or commencement of the topic. 


न वा प्रकरणभेदात्‌ परोवरीयस्त्वादिवत्‌ (3-3-7) 


न चैतदस्ति-यत्‌ रूपैक्याद्विद्येक्यमिति ; कुतः ? 
प्रकरणभेदात्‌ - छान्दोग्ये हि ˆ ओमित्येतदक्षरमुद्‌गीथमुपासीत' 
इत्युदूगीथावयवभूतं प्रणवमुपास्य प्रकृत्य, ˆ उदगीथमाजहुः' 
इति बचनादुद्‌गीथावयवभूतः प्रणव एवो दूगीथशब्देनोच्यत 
इत्यवगम्यते ; वाजसनेयके त्वविशेषेण, ` उद्गीथेनात्ययाम'” 
इत्युपक्रमात्‌ कृत्स्नोदूगीथ उपास्यः | अत उद्गीथेप्राणदुष्ट्य 
विशेषेऽपि रूपभेदाद्रिद्याभेदः | परोवरीयस्त्वादिवत्‌ - 
यथैकस्यामपि शाखायाम्‌ उद्गीथावयवभूते प्रणवे 
परमात्मदृष्टिविधानसाम्ये ऽपि हिरण्मयपुरुषदुष्टिविधानात्‌ 
परोवरीयस्त्वादिगुणविषशिष्टदुष्टिविधानमर्थान्तरमिति रूपभेदः - 
तद्वदत्रापि । एवं प्रकरणभेदेनोपक्रम एवैकत्रोद्‌गीथा 
वयवविषयत्वेन अन्यत्र कृत्स्नोद्रीथविषयत्वेन चोपासनभेदे सिद्धे 
सति उपसंहारस्थं कर्मविषयं कर्तृविषयं च प्राणद्वष्टिविधानं 
यथाश्रुतमवतिष्ठत इत्यभिप्रायः ॥7॥। 


There is never identity between these two 
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meditations because there is difference of subject 
matter. This is just like the meditation upon 
‘Pranava’ characterised by the attribute of being 
higher than the high and so on is different from 
‘Pranavopasana’ characterized by other attributes. 


(3-3-7) 


There is not this understanding that there is identity 
of meditation on account of the object of meditation being 
the same. Why ? Because of the difference in the subject 
matter. In the Chandogya Upanishad the Pranava which is 
a part of Udgitha is introduced as the object of meditation 
in the statement, “One should meditate upon this letter 
‘Om’, the Udgitha” (Ch.Up.1-1-1) and further on by the 
statement, “The gods took to Udgitha” (Ch.Up.1-2-1) it is 
known that the Pranava which is a part of Udgitha is itself 
called by the term Udgitha. 


In the ‘Vaajasaneya’ text the whole of Udgitha is 
introduced as the object of meditation as seen in the 
commencement, “Let us surpass the asuras through the 
Udgitha” (Br.Up.1-3-1). Therefore even though there is no 
difference in having the view of Prana in Udgitha, as there 
is difference in form, the upasanas are different. 


This is just like the case of the attribute of being 
higher than the high and so on. Though there is similarity 
in enjoining the view of Paramatman in Pranava which is a 
part of Udgitha as found in the same branch of the Veda, 
the enjoining of the view of Paramatman as qualified by 
the attribute of being higher than the high is different in 
form from the meditation enjoining the view of 
Paramatman having the form of a ‘Hiranmaya Purusha’. In 
the same way, there is difference here also in respect of the 
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form of the two meditations. Thus on account of the 
difference in subject matter in the commencement itself in 
one place as it relates to a part of Udgitha and in the other 
place as it relates to the entire Udgitha, the difference in 
meditation is established. When it is so, the enjoining of 
the view of Prana as related to ‘Karma’ in one place and 
the ‘Karta’ in another place will remain as ordained by the 
scripture. This is the idea. 


संज्ञातश्चेत्तदुक्तम्‌ अस्ति तु तदपि (3-3-8) 


उद्गीथविद्येति संज्ञैक्यात्‌ तत्‌-विधेयविद्यैक्यमुक्तं चेत्‌- 
तत्‌-संज्ञैक्यं विधेयभेदेऽपि अस्ति तु-अस्त्येवेत्यर्थः | यथा 
नित्याम्निहोत्रे, कुण्डपायिनामयनाम्निहोत्रे च; यथा च छान्दोग्ये 
प्रथमप्रपाठकोदितासु बह्वीषु विद्यासु उद्गीथविद्येति संज्ञैक्यम्‌ 
ngu 


If it is stated that there is identity of meditation 
on account of the same designation of Udgitha 
Vidya, we say that the name may be the same 
though the objects of injunction differ. (3-3-8) 


If it is said that the oneness of Vidyas is intended on 
account of the same name viz., Udgitha Vidya, we say that 
oneness of the name is found where the objects enjoined 
are different. The term ‘Agnihotra’ is applied to the 
‘Nityaagnihotra’ or permanent Agnihotra as well as to the 
Agnihotra which is part of the sacrifice of the 
‘Kundapaayins’. The term Udgitha Vidya is commonly 
given to many different meditations that are prescribed in 
the first "Prapaathaka' of Chandogya Upanishad. Therefore 
there is difference in meditation though the name is same. 
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व्याप्तेश्च समञ्जसम्‌ (3-3-9) 


प्रथमप्रपाठके उपक्रमवदुत्तरास्वप्युद्गीथविद्यासूद्गीथा 
वयवस्य प्रणवस्यैवोपास्यत्व व्यातेर्मध्यगतस्य “तद्ध देवा 
उद्गीथमाजहुरुः' ˆ इत्युद्‌गीथशब्दस्यापि प्रणवविषयत्वमेव 
समञ्जसम्‌ 119 11 

It is appropriate that Udgitha Vidya is having 
Pranava as its subject on account of the cause of 


pervasion of Pranava which is the object of 
meditation. (3-3-9) 


As in the introduction of the Pranava as an object of 
meditation in the first chapter or ‘Prapaathaka’ of the 
Chandogya Upanishad, even in the later meditations or 
vidyas the Pranava alone which is the part of Udgitha 
extends throughout and therefore it is appropriate to 
understand that the term Udgitha also denotes Pranava 
alone in the statement, “The gods took to Udgitha” 
(Ch.Up.1-2-1), which comes in the middle. 


इति अन्यथात्वाधिकरणम्‌ 
सर्वाभेदाधिकरणम्‌ 
सर्वाभेदादन्यत्रेमे (3-3-10) 


“यो ह वै ज्येष्ठं च श्रेष्ठं च वेद, ज्येष्ठश्च ह वै श्रेष्ठश्च भवति | 
प्राणो वा व ज्येष्ठश्च sea’ इति छन्दोगानां वाजिनां 
कौषीतकिनां च प्राणविद्याऽऽम्नाता | तत्र छान्दोग्यबाजसनेय 
कयोस्सर्वस्यैवसारूप्यात्‌ प्राणविद्यैकैव । कौषीतकिप्राण 
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विद्यायास्तस्याश्व भेदोऽस्ति, उत नास्तीति संशय:। अस्ति भेद 
इति qd: पक्ष: | यद्यपि सर्वत्र ज्यैष्ठ्य श्रैष्ठ्ययुणक: प्राण एक 
एवोपास्य: - तथापि छन्दोगानां वाजसनेयिनां च 
ज्यैष्ठ्यश्रैष्ठ्यगुणकस्य प्राणस्य वागादिगतवसिष्ठत्वादिगुण 
संबन्धित्वमपि शब्दादेव प्रतीयते । कौषीतकिनां तु न तथेति 
रूपभेदाद्विद्याभेद: । राद्धान्तस्तु -यद्यपि कौषीतकिप्राणविद्यायां 
वागादिगतवसिष्ठत्वादि संबन्धित्वमपि प्राणस्य शब्दान्नाभिहितम्‌ 
- तथापि तत्रापि प्राणस्य ज्यैष्ठ श्रैष्ञ्योपपादनं वागादीनां 
स्थितेः तत्तत्कार्यस्य च प्राणाधीनत्वेनेत्येतदविशिष्टमिति 
वागादिगतवसिष्टत्वादेरपि प्राणहेतुकत्वानुसन्धानेन विना प्राणस्य 
ज्यैष्ठच्चश्रैष्ठ्यानुसन्धानमनुपपन्नमिति कौषीतकि 
प्राणविद्यायामपि वागादिगतवसिष्ठत्वादिसंबन्ध्येव प्राण उपास्य 
इति रूपाभेदाद्विद्यैक्यम्‌ । 


सूत्रार्थस्तु -सर्वाभेदादन्यत्रेमे - अन्यत्र कौषीतकिप्राण 
विद्यायामपि इमे बसिष्ठत्वादयः सन्त्येव | कुतः ? सर्वाभेदात्‌ 
प्राणज्यैष्ठ्य श्रैष्ठ्योपपादनप्रकारस्य सर्वस्य तत्राप्यभेदात्‌ | 
वागादीनां स्थिते: कार्यस्य च प्राणहेतुकत्वेन हि प्राणस्य ज्यैष्ठ्यं 
श्रैष्ठ्यंचात्राप्युपपादितम्‌ | अतो वागादिगतकार्यसामर्थ्यरूप 
वसिष्ठत्वादिसंबन्धित्वं प्राणस्यात्राप्युक्तमेवेत्यर्थः ॥10॥ 

The qualities of Praana vidya mentioned in 
Chandogya and Brihadaranyaka are to be combined 
elsewhere also i.e., the Praana vidya of Kaushitaki, 


because there is non-difference of everything in 
these meditations. (3-3-10) 
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The meditation upon Praana is ordained in the text of 
the Chandogaas, the followers of Chandogya., the followers 
of Vajins and the followers of the Kaushitaki branch of 
Veda as in the text, “He who knows the eldest and the 
most celebrated becomes the eldest and the most 
celebrated. Praana or the vital air is the eldest and most 
celebrated” (Ch.Up.5-1-1). As everything is identical as 
regards the meditation upon Praana as taught in Chandogya 
and Vaajasaneyaka there is identity alone of this meditation. 
But the doubt here is whether there is difference between 
the Praana vidya of the Kaushitakins and the meditation 
ordained in Chandogya and Brihadaranyaka or whether 
there is no difference ? The prima facie view is that there is 
difference between these two kinds of meditation. Though 
the one Praana alone is to be meditated as characterised by 
the qualities of being the eldest and most celebrated but 
yet in Chandogya and Vaajasaneyaka the association with 
the qualities of ‘Vasistatva’ and others that are related to 
speech and others as related to Praana who is characterised 
by qualities of being the eldest and most celebrated are 
known from the text itself. But it is not so in the text of 
the Kaushitaki. Therefore there is difference in meditation 
on account of the difference in form. 


But the conclusion arrived at is as follows: 


Though in the meditation upon Praana as ordained in 
the Kaushitaki Upanishath the relationship of having the 
quality of being the richest as associated with speech and 
others is not mentioned in the text expressly, but yet there 
is no difference in the declaration of Praana being the eldest 
and the most celebrated and in the fact of the existence and 
functioning of speech and others dependent upon Praana, 
the reflection upon the qualities of being the eldest and 
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most celebrated of Praana will not become compatible 
without the reflection of the quality of being the richest as 
related to speech and others that are caused by Praana. 
Therefore even in the meditation upon Praana as ordained 
in the Kaushitaki text, Praana is to be meditated upon 
necessarily related to the quality of being the richest which 
belongs to speech and so, as there is no difference in form, 
there is identity of meditation. 


The meaning of the sutra is as follows: 
‘Sarvaabhedaadanyatreme’ - ‘Anyatra’ means even in the 
Praana vidya of the Kaushitaki; ‘Ime’ means the qualities 
of Vasistatva or being the richest and others are necessarily 
there. Why ? ‘Sarvaabhedaat’ - as there is non-difference 
of everything in the ordaining of the qualities of Praana 
being the eldest and the most celebrated. As the existence 
of speech and others as well as their functions are on 
account of Praana, the qualities of being the eldest and the 
most celebrated are expounded here also. Therefore, even 
here i.e., in the meditation on Praana of the Kaushitakins, 
the association of Praana with the quality of Vasistatva and 
others which is of the form of the ability of action related 
to speech and others is declared. 


इति सर्वाभेदाधिकरणम्‌ ॥ 
आनन्दाद्यधिकरणम्‌ । 
आनन्दादयः प्रधानस्य (3-3-11) 


सत्यज्ञानानन्दामलत्वानन्तत्वरूपाः ब्रह्मस्वरूप निरूपक 
गुणाः सर्वासु परविद्यासूपसंहर्तव्याः, उत नेति संशयः | 
नोपसंहर्तव्या इति पूर्वः पक्षः, अप्रकरणाधीतानामुपसं हारे 
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प्रमाणाभावात्‌, ब्रह्मगुणानामसंख्येयत्वेनोपसंहाराशक्तेश्च । 
राद्धान्तस्तु -ज्ञानानन्दादीनां ब्रह्मस्वरूपनिरूपक गुणत्वेन तैर्विना 
ब्रह्मत्वरूपानुसन्धानानुपपत्तेः सर्वासूपसंहर्तव्याः - इति । 


सूत्रार्थस्तु - सर्वाभेदादित्यतोऽभेदादिति वर्तते, आनन्दादयो 
गुणाः सर्वासूपसंहर्तव्याः प्रधानस्य -गुणिनो ब्रह्मणस्सर्वासु 
विद्यास्वभेदात्‌ | सर्वासु परविद्यासु ब्रह्मैकमेवानुसन्धेयं चेत्‌, 
यैगुणैविंना ब्रहास्वरूपानुसन्धानमशक्यम्‌, ते 
ज्ञानानन्दादयोऽनुसन्धेया इत्यर्थः 11 


As there is no distinction in regard to Brahman 
the possessor of the qualities, the qualities of 
Ananda or bliss and others are to be included in all 
meditation upon Brahman. (3-3-11) 


The doubt here is whether all the qualities such as 
Satya, Jnana, Ananda, Amalatva and Anantatva that 
determine the essential nature of Brahman are to be 
combined in all meditations upon Brahman or not. 


The prima facie view is ~ all these qualities are not to` 
be included as there is no valid reason for including the 
qualities that are not expressly mentioned in the context 
and also as it is impossible to combine all qualities of 
Brahman as they are infinite. 


The conclusion on the other hand is as follows: the 
qualities such as Jnana, Ananda and others are to be 
included in all meditations upon Brahman, as the reflection 
upon the essential nature of Brahman becomes 
incompatible without the reflection upon Jnana, Ananda 
and others that determine the essential nature of Brahman. 
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The meaning of the sutra is as follows: From the. 
previous sutra, from the clause “As there is non-ditference 
of everything”, the term ‘Abhedaar or ‘as there is non- 
difference’ is to be carried on here.The qualities such as 
Ananda and others are to be included in all meditations 
upon Brahman. ‘Pradhaanasya’ - As in all meditations, 
Brahman, the possessor of the qualities, is the same. In all 
meditations upon Brahman, if Brahman alone is to be 
meditated upon, the qualities such as Jnana, Ananda and 
others, without the reflection upon which qualities it is 
impossible to meditate upon the essential nature of 
Brahman, are necessarily to be meditated upon. 


प्रियशिरस्त्वाद्यप्राप्तिरुपचयापचयौ हि भेदे (3-3-12) 


आनन्दादीनां प्राप्तावपि, तस्य प्रियमेव शिरः | मोदो 
दक्षिणः पक्षः’ इति प्रियशिरस्त्वादीनामप्रापिः; 
ब्रह्मसवरूपगुणत्वाभावात्‌ तेषाम्‌ | ब्रह्मणः शिरःपक्षादिभेदे 
स्वरूपे सति ब्रह्मण उपचयापचयौ प्रसज्येयाताम्‌ | ततश्च, 
“सत्यं ज्ञानमनन्तं ब्रह’? ““आनन्दो$जर:'' इत्यादिर्विरुध्यते 
॥12॥ 


प्रियशिरस्त्वादिभ्य आनन्दादीनां विशेषमाह - 


Qualities such as ‘Priyashirastva’ or ‘having joy 
as the head’ are not established as qualities of 
Brahman. Otherwise the eventuality of increase and 
diminution would happen to Brahman. (3-3-12) 


Though the qualities of Ananda and others are to be 
reflected, the qualities of ‘Priyashirastva’ and others as 
ordained in, “Joy is verily his head, happiness is the right 
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side” (Tait.Up.2-5) are not established as the qualities of 
Brahman as they are not the qualities that determine the 
nature of Brahman. If the essential nature of Brahman 
possesses the different parts such as head, wings and 
others, Brahman would be liable to increase and decrease. 
Then it would conflict with the texts such as, “True 
Knowledge Infinite” (Satyam Jnanam Anantham), 
“Anandaha Ajaraha” and others. The distinction of Ananda 
and others from the qualitics of ‘having joy for its head’ 
and others is pointed out in the next sutra. 


इतरे त्वर्थसामान्यात्‌ (3-3-13) 


इतरे आनन्दादयः अर्थसामान्यात्‌ ब्रह्मस्वरूपसामान्यात्‌ 
सर्वास्वनुवर्तन्ते | ब्रह्मस्वरूपनिरूपणधर्मत्वेन ब्रह्मस्वरूपसमाना 
हिते ॥ 


प्रियशिरस्त्वादयो ब्रह्मस्वरूपधर्मा न भवन्ति चेत्‌ - 
तदभिधानं किमर्थमित्यत आह - 


But the other qualities such as Ananda and 
others are related to all types of meditations on 
account of being equal in determining the essential 
nature of the thing. (3-3-13) 


‘Itare’ - means the other qualities such as Bliss and 
others; ‘Artha Saamaanyaat’ - means as they are equal in 
determining the essential nature of Brahman; they are 
included in all meditations. They are equal to the essential 
nature of Brahman itself by virtue of being the 
characteristics that determine the essential nature of 
Brahman. 
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If it is asked for what purpose the qualitics of 
‘Priyashirastva’ or ‘having joy for its head’ and so on are 
declared if they do not become the qualities that determine 
the nature of Brahman, the answer is given in the next sutra. 


आध्यानाय प्रयोजनाभावात्‌ (3-3-14) 


अनुचिन्तनार्थं तदभिधानम्‌, प्रयोजनान्तराभावात्‌ | 
“ब्रह्मविदाप्नोति परम्‌'' इति वेदितव्यतयोपदिष्टं ब्रह्म आनन्दमयं 
प्रियमो दादिरूपेण विभज्य शिरः: पक्षादित्वेन रूपयित्वा 
बुद्धावारोप्यत इत्यर्थः 1141 


The qualities of ‘Prayashirastva’ or ‘having joy 
for its head’ and so on are mentioned for the 
pusposes of meditation because there is no other 
purpose for them. (3-3-14) 


The mention of the qualities of Brahman as having 
joy for its head and so on is for the purpose of meditation; 
Because there is the absence of any other purpose. 
Brahman which is 'Anandamaya' or consisting of Bliss, 
which was taught to be meditated upon as, “He who 
meditates upon Brahman attains the Highest" (Tait. Up.2- 
1) is classified in the form of joy, delight and so on and 
metaphorically described as head, wings and so on and is 
represented by this means to the mind. This is thc meaning 
of the statement. 


आत्मशब्दाच्च (3-3-15) 
“अन्योऽन्तर आत्माऽऽनन्दमयः? इत्यात्मशब्दाच्च 


प्रियशिरस्त्वादयो न ब्रह्म स्वरूपधर्मा:ः। शिरः पक्षादयो हि 
नात्मधर्माः W151 
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And also on account of the declaration of the 
term ‘Atman’, the qualities of ‘Priyashirastva’ and 
so on do not get included. (3-3-15) 


On account of the denotation of the term ‘Atman’ as 
evidenced in the text, “Different from this is the Innersclf 
consisting of Bliss” (Tait.Up.2-5-1), it is known that 
qualities like ‘having joy as the head’ and so on are not the 
characteristics determining the essential nature of 
Brahman. Head, wings and so on are not verily the 
characteristics or the qualities of the Atman. 


आत्मगृहीतिरितरवदुत्तरात्‌ (3-3-16) 


““अन्यो5$न्तर आत्मा"' इत्यात्मशब्देन परमात्मन एव 
गृहीतिः - ग्रहणम्‌ ; इतरवत्‌ - आत्मा वा इदमेक एवाग्र 
smt! इत्यात्मशब्देन यथा परमात्मनो ग्रहणम्‌, WEd | 
कथमिदमवगम्यते, ? तदेकार्थादुत्तरात्‌, सोऽकामयत बहु स्याम्‌, 
प्रजायेय' इत्यादिवाक्यात्‌ ॥ 


By the term ‘Atman’, Paramatman alone is 
denoted as in other places and on account of the 
subsequent passage which runs as, “He desired May 
I have many? (Tait. Up.2-6-1). (3-3-16) 


By the term ‘Atman in the text, “Different from that 
is this Self of Bliss” (Tait. Up.2-5-1), the Supreme 
Paramatman alone is referred to. ‘Grheetihi’? means 
‘Grahanam’. ‘Itaravat’ this is as in other cases. This is just 
like the signification of Paramatman by the term ‘Atman’ 
in the text, “The self only was this in the beginning” 
(Aithareya Up.1-1-1). But how is this proved ? This is 
established from a statement which comes subsequently 
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having the same meaning, vide “He desired, May I become 
many, May I grow forth” (Tait.Up.2-6-1). 


अन्वयादिति चेत्‌ स्यादवधारणात्‌ (3-3-17) 


पूर्वेषु, ''अन्योऽन्तर आत्मा प्राणमयः'' 
इत्यादिवाक्ये ष्वनात्मस्वप्यात्मशब्दान्वयात्‌ क थमुत्तर 
वाक्यान्निर्णय इति चेत्‌ - तस्माद्वा एतस्मादात्मन 
आकाशस्संभूतः'' इति प्रकृतस्यात्मन एव प्राणमयादिष्वा 
नन्दमयपर्यन्तेषु आत्मशब्देनावधारणात्‌ स्यादेव निर्णयः | अतः 
प्रियशिरस्त्वादीनामनात्मधर्मत्वात्‌ , ज्ञानानन्दादीनामात्म 
स्वरूपनिरूपणधर्मत्वाच्च तेषामेव सर्वत्रोपसंहारः 11711 


If it be said that it is not possible to determine 
that the term ‘Atman’ denotes Paramatman on 
account of the term ‘Atman being used to signify 
the non-sentient also, we say it is certainly possible 
to determine so. Because, even earlier the same 
signification of Paramatman is ascertained. (3-3-17) 


If it is argued how from a subsequent statement it can 
be ascertained that the term ‘Atman’ denotes Paramatman 
alone, as the term ‘Atman’ is scen to be connected with 
what is not the ‘Atman’ as seen in the earlier passages, 
“There is another self different from that made of Praana” 
(Tait.Up.2-2-1), we say that it is possible to determine that 
it is Paramatman alone as Paramatman who is referenced 
in the statement, “From that the Atman of this nature, 
ether was produced” (Tait.Up.2-1-1), is (emphatically) 
mentioned throughout, beginning with the series of 
"Praanamaya' ending with ‘Anandamaya’. 
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Therefore as ‘Priyashirastva’ and others are the 
characteristics of that which is not the Atman and also as 
knowledge, bliss and so on are characteristics that 
determine the nature of Paramatman in all meditations, 
they alone are to be included. 


इति आनन्दाद्यधिकरणम्‌ i 
कार्याख्यानाधिकरणम्‌ 
कार्याख्यानादपूर्वम्‌ (3-3-18) 


छान्दोग्यवाजसनेयकयो: ज्येष्ठं च श्रेष्ठ च प्राणमुपास्यं 
विधाय “स होवाच किं मे वासो भविष्यतीति आप इति होचुः 
इत्यपां प्राणस्य वासस्त्वमुकूत्वा, ` तस्माद्वा एतदशिष्यन्तः 
पुरस्ताच्चोपरिष्टाच्चाद्भिः परिदधति लम्भुको ह वासो भवत्यनग्नो 
भवति’? इति छान्दोग्ये वाजसनेयके चापां प्राणवासस्त्वमुक्त्वा, 
* *तस्मादेवंबिदशिष्यन्नाचामेदशित्वा चाचामेदेतमेव तदनमनग्नं 
कुरुते”? इति । आचमनेन प्राणमनग्नं कुरुत इत्यर्थः | 
अत्राशनात्पुरस्तादुपरिष्टाच्च किमाचमनं प्राणविद्याङ्गं विधीयते, 
उताचमनीयानामपां प्राणवासस्त्वानुसन्धानं विधीयत इति 
संशयः। {आचामेत्‌ इत्याचमने विधिप्रत्ययश्रवणात्‌ 
स्मृत्याचार प्राप्ादाचमनादाचमनानन्तरं प्राणविद्याङ्गं विधीयत 
इति पूर्वः पक्षः। राद्धान्तस्तु - ` अशित्वा urn इत्याचमनं 
चात्र प्रतीयते; आचमनीयानामपां प्राणवासस्त्वानुसन्धानं च 
““आपोवासः'', अद्धि: परिदधति’? , “एतमेव तदनमनग्नं 
wed”? इति प्रतीयते | तत्राचमनं तावत्‌ स्मृत्याचारप्राप्तम्‌; अपां 
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प्राणवासस्त्वानुसन्धानमप्राप्तम्‌ | “अनग्नं कुर्वन्तो मन्यन्ते’ 

अनग्नं कुरुते’ इत्यनुवादसरूपं प्रतीयते । तत्राचमनान्तर 
कल्पनादाचमनमनूद्याचमनीयानामपां प्राणवासस्त्वानु 
सन्धानमप्राप्तं विधीयत इति युक्तम्‌ । तदनमनग्नं कुरुते’? इति 
““बचनानि त्वपूर्वत्वात्‌’, “विधिर्वा स्यादपूर्वत्वात्‌? इति 
न्यायेन विधिवचनमेव भवति । सूत्रार्थस्तु - अपूर्वम्‌ अप्राप्तमपां 
प्राणवासम्त्वानुसन्धानं विधेयम्‌, न पुनः प्रामाचमनम्‌ | कुतः? 
कार्याख्यानात्‌ कार्यस्य अप्राप्तार्थस्याख्यानस्वभाव 
त्वाच्छास्त्रस्येत्यर्थः ॥18॥ 


As the new thing viz., meditation on water that 
is sipped as the wearing cloth of Praana is enjoined 
in ‘Praana vidya’ on account of the statement of the 
scripture relating to what is not established already. 
(3-3-18) 


In the Chandogya and the Vaajasaneyaka texts the 
meditation upon Praana, the eldest and the most celebrated, 
‘is enjoined. It is declared that waters constitute a clothing 
to Praana in response to the question, “What will be my 
garment ? They said Water” (Ch.Up.5-2-2). In the 
Chandogya text it is further declared, “Therefore even now 
people who are goind to eat, cover Praana with water 
before eating and after eating. He becomes a ‘Lambhuka’ 
or receiver of garment. He will be freed from being naked” 
(Ch.Up.5-2-2). 


In the Vaajasancya text, having declared that waters 
constitute the garment for Praana, it is further said, “So a 
meditator upon Praana should sip a little water before 
cating food and he should sip water after eating. It is only 
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like this that they make Praana free from being naked” 
(Br.Up.6-1-14). The meaning is that they make Praana tree 
from being naked by ‘Aachamana’. The doubt here is 
whether sipping of water before eating food and after 
eating food is enjoined as an accessory to the meditation 
upon Praana or whether it is enjoined that one should 
reflect upon the waters sipped as the garment of Praana. 
The prima facie view is that a different 'aachamana' in 
addition to the ‘aachamana’ that is enjoined by the Smruthis 
is ordained as an accessory to the meditation upon Praana, 
on account of the fact that an imperative suffix is noticed 
as, "One should sip water” ('aachameth"). 


The conclusion on the other hand is as follows: 


Here it is understood that one should sip water as 
ordained, “One should perform aachamana after eating 
water”. And also it is understood that there is prescription 
of the reflection upon the waters sipped as the garment of 
Praana. It is declared “Waters are the garment”, “He 
clothes with water”, “They make Praana free from being 
naked in this way alone”. Here sipping water is already 
obtained due to the Smruthi and custom, but the reflection 
upon the waters as the garment of Praana is not obtained 
earlier. The scriptural statements such as, “They think that 
they are making Praana free from being naked”, “They 
make Praana free from being naked” — are found as re- 
statements. It is reasonable to understand that the 
reflection upon waters that are sipped as the garment of 
Praana, which is not obtained earlier, is ordained here 
having re-stated the ‘aachamana’ that is made instead of 
assuming a different ‘aachamana’ to be performed. The 
statement, “They make that Praana free from being 
naked” does here become an injunction alone according to 
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the rule, “The statements become injunctions on account 
of not being obtained before”, 


“It becomes an injunction on account of being a new 
thing not obtained before”. 


The meaning of the sutra is as follows: What is 
ordained here is the reflection of waters being the garment 
of Praana because this factor is a new thing which is not 
obtained before and it is not ‘aachamana’ which is already 
obtained. Why ? ‘Kaaryaakhyaanaat’ - because a new thing 
or 'kaarya' which is not obtained before is mentioned and 
as the nature of the Shaastra is to ordain something which 
is not already obtained. 


इति कार्याख्यानाधिकरणम्‌ ॥ 
समानाधिकरणम्‌ 
समान एवंचाभेदात्‌ (3-3-19) 


वाजसनेयके ऽम्निरहस्ये बृहदारण्यके च शाण्डिल्य 
विद्याऽऽम्नाता | अग्निरहस्ये तावत्‌ स आत्मानमुपासीत 
मनोमयं प्राणशरीरं भारूपं सत्यसङ्कल्पमाकाशात्मानम्‌'' इति । 
बृहदारण्यके च, “मनोमयोऽयं पुरुषो भास्सत्यं तस्मिन्नन्तहृदये 
यथा व्रीहिर्वा यवो वा स एष सर्वस्य वशी सर्वस्येशान 
स्सर्वस्याधिपतिस्सर्वमिदं प्रशास्ति’ इति । किमत्र विद्याभेदः, 
उत नेति संशयः | एकत्र सत्यसङ्कल्पत्वमधिकं श्रुतम्‌ ; इतरत्र 
वशित्वादयोऽधिका इति रूपभेदाद्विद्याभेद इति पूर्वः पक्षः | 
राद्धान्तस्तु - उभयत्र मनोमयत्वादिके समाने सति वशित्वादेः 
सत्यसङ्कल्पत्वविततिरूपतया तेनाभेदान्न रूपभेद इति 
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विद्यैक्यम्‌ । सूत्रार्थस्तु-मनोमयत्वादिके समाने सति विद्यैक्यम्‌, 
एवं चाभेदात्‌ - वशित्वादिगुणेनाप्यभेदात्‌ - बशित्वादिर्हि 
सत्यसङ्कल्पत्वविततिः 11911 


As the qualities of ‘Manomayatva’ and others 
are equal or same as taught in the Agnirahasya and 
Brihadaranyaka, there is non-diffcrence of Vidya 
and because in this manner also there is non- 
distinction. (3-3-19) 


The Shandilya vidya is ordained in the text of 
Agnirahasya of the Vaajasaneyaka and the Brihadaranyaka. 
In the Agnirahasya, it is ordained thus, “He should 
meditate upon the Atman who is known by the pure mind, 
who has Praana for his body, who is resplendent and who 
is of truc will and who is the Self of even cther” 
(Shatapatha.Br.10-6-3). In the Brihadaranyaka, it is 
declared, “This Purusha to be realised by a pure mind, has 
a resplendent form, is bereft of any modification, resides 
within the heart, is as small as a gram of rice or barley. He 
is the Lord of all, the ruler of all and he commands and 
supports whatever is in this world” (Br.Up.5-6-1). The 
doubt here is whether there is difference in meditation or 
not. The prima facie view is that there is difference in 
meditation on account of difference in form, as in one text 
the quality of ‘Satyasankalpa’ is ordained which is in excess 
of what is mentioned in the other text. In the other text 
the quality of being the Lord of all and so on are ordained 
and they are not mentioned in the former. 


The conclusion on the other hand is as follows:- As in 
both texts the qualities such as Manomayatva or ‘being 
known by the pure mind’ and others are equal and as there 
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is no difference between the quality of being the Lord of 
all as it happens to be the extension of the quality of 
‘Satyasankalpatva’ or being of true will, there is no 
difference in form and so there is oneness of meditation. 


The meaning of the sutra is — there is non-difference 
of meditation as the qualities of ‘Manomayatva’ and so on 
are the same in, both. ‘Evam cha abhedaat’ — As there is 
non-difference even in the statement of quality of the Lord 
of all. The fact of being the Lord of all and so on is verily 
an extension of the quality of ‘Satyasankalpa’. 


इति समानाधिकरणम्‌ ॥ 
संबन्धाधिकरणम्‌ 
संबन्धादेवमन्यत्रापि (3-3-20) 


बृहदारण्यके - “य एष एतस्मिन्‌ मण्डले पुरुषो यश्चायं 
दक्षिणेऽक्षिन्‌'' इत्युपक्रम्य आदित्यमण्डलेऽक्षिणि च सत्यस्य 
ब्रह्मणो व्याहतिशरीरत्वेनोपास्यत्वमुक्त्वा, “तस्योपनिषद 
हरित्यधिदैवतम्‌' 'तस्योपनिषदहमित्यध्यात्मम्‌'' इति द्वे 
रहस्यनामनी उपासनशेषतया अम्नायेते । ते किं 
यथाश्रुतस्थाननियते, उतोभयत्रोभे इति संशयः। उभयोः 
स्थानयोरेकरूपस्यैवोपास्यत्वात्‌ विद्यैक्यमित्यनियते नामनी इति 
पूर्वः पक्षः | अक्ष्यादित्यस्थानसंबन्धिरूपाकार भेदाद्‌ रूपभेद 
इति विद्याभेदात्‌ द्वे नामनी नियते इति राद्धान्तः। 


सूत्रार्थस्तु-यथा मनोमयत्वादिगुणविशिष्ट स्यैक 
स्यैवोपास्यत्वेनोभयत्र विद्यैक्यम्‌; एवमन्यत्राक्ष्यादित्या धार 
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स्याप्येकस्यैव सत्यस्य ब्रह्मणः स्थानद्वयसंबन्धान्न रूपभेद इति 
विद्यौक्यात्‌ द्वे नामनी अनियते ॥20॥ 


As non-difference in meditation was declared 
in the previous section on account of the object of 
meditation being the same, in the same way as there 
is association of the places to the same object of 
meditation, there is no difference in meditation. 
(3-3-20) 


In the Brihadaranyaka Upanishad it is declared as 
follows:- Beginning with the statement, “The Purusha who 
is in the orb of the Sun and also the Purusha who is in the 
right eye” (Br.Up.5-5-1), the fact of ‘Satya Brahman’ is 
ordained to be meditated upon as having the ‘Vyahrutis’ as 
his body in the orb of the Sun and also within the right 
eye. And further, it is enjoined in the Srutis two secret 
names as accessory to meditation as, “His secret name is 
Ahaha as related to the context of the deity” (Br Up.5-5-2) 
and, “His secret name is Aham as related to the body” 
(Br.Up.5-5-3). The doubt here is — are these meditation 
restricted to the places as ordained in the scripture or both 
of them are to be taken in both places without any 
difference. The prima facie view is ~ the secret names are 
not restricted to the respective abodes as there is non- 
difference in meditation as the object of meditation is of 
the same form in both abodes. 


The conclusion is, the two secret names are restricted to 
the respective abodes as there is difference in meditation due 
to difference in form on account of the association with the 
respective abodes of the right eye and the orb of the Sun. 


The meaning of the sutra is - As there is non- 
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difference of meditation in both texts as the object of 
meditation is one and the same being characterised by the 
qualities of ‘Manomayatva’ and others, in the same way 
there is no difference in the form of meditation ordained 
elsewhere in the Brihadaranyaka text, as there is association 
of two abodes to the one and the same ‘Satya Brahman’ that 
happens to be the support of the eye and the orb of the Sun. 
So the two secret names ordained there apply to Brahman 
in both places on account of the oneness of meditation. 


न वा विशेषात्‌ (3-3-21) 


नचैतदस्ति-यद्विद्यक्यादुभयत्रोभे नामनी अनियते इति 
कुतः? विशेषात्‌ । उभयत्र हि रूपं विशिष्यते, एकत्रादित्यस्थान 
संबन्धि इतरत्राक्षिस्थानसंबन्धि ब्रह्मेति रूपभेदाद्विद्याभेद इति 
नियते नामनी 12101 


The combination of the secret names in both 
meditations never happens, because there is 
difference in the two meditations. (3-3-21) 


The fact of the two secret names applying to Brahman 
in both abodes without any restrictions on account of the 
meditation being onc only does never happen, because the 
form of meditation in both is different. In one place 
Brahman is associated with the abode of Aditya or the Sun, 
whereas in the other mode of meditation Brahman is 
associated with the abode of the eye. So there is difference 
in the form of meditation and therefore the secret names 
are not related to both the abodes but to different abodes. 


दर्शयति च (३-3-22) 
दर्शयति च श्रुतिर्विद्याभेदेन गुणानुपसंहारम्‌ ` तस्यैतस्य 
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तदेव रूपम्‌ यदमुष्य रूपम्‌?” इत्यादिना रूपाद्यतिदेशेन । स्वतो 
ह्यघ्राप्तावतिदेशेन प्राप्त्यपेक्षा ॥22॥ 


The scripture also declares difference between 
these two meditations. (3-3-22) 


The non-combination of qualities on account of 
difference in meditation is declared by the scripture also by 
stating, “The form of this Purusha in the eye is the very 
form of that Purusha in Aditya” (Ch.Up.1-7-5) and 
extending of the form of the Purusha to the other. This 
extension of nature is necessitated when it is naturally not 
obtained by itself. 


इति संबन्धाधिकरणम्‌ ॥ 
संभृतिद्युव्याप्त्यधिकरणम्‌ 
संभृतिद्युव्याप्त्यपि चातः (3-3-23) 


तैत्तिरीयके, नारायणीयानां खिलेषु च, “ ब्रहम ज्येष्ठा वीर्या 
संभृतानि ब्रह्माग्रे ज्येष्ठं दिवमाततान । ब्रह्म भूतानां प्रथमोथ जज्ञे 
तेनार्हति ब्रह्मणा स्पर्धितुं कः'' इति ब्रह्मणि ज्येष्ठानां गुणानां 
संभृतिद्युव्यापतिश्चेत्यादिगुणजातमाम्नातम्‌ | किमेषां सर्वासु 
विद्यासूपसंहारः, उत स्थानविशेषोपासनेषु नियम इति संशयः । 
अनारभ्याधीतत्वादेषां सर्वासूपसंहारः - इति पूर्वः पक्षः | 
राद्धान्तस्तु - यद्यपि न स्थानविशेषसंबन्ध्युासनमारभ्याधीता 
एते; तथापि द्युव्याप्तिसामर््यात्तस्य हृदयाद्यल्पस्थानेषूप 
संहारायोगात्‌ तत्साहचर्याच्चेतरेषामल्पस्थानविहितासु विद्यासु 
नोपसंहारः - इति । सूत्रार्थस्तु - सम्भृतिद्युव्याप्तीति- 
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समाहारद्वन्द्वैकवद्धाव: | सम्भृतिप्रभृतिगुणजातमप्यत एव 
स्थानविशेषसंबन्धनियमान्नियतम्‌ ; न सर्वत्रोपसंहार्यम्‌ । 
द्युव्यापतिहिं स्वसामर्थ्यादल्पस्थानानर्हतया तदितरस्थाननियता । 
संभृत्याद्यपि तत्साहचर्यात्तथैव ॥23॥ 


And for the same reason the qualities of 
Brahman such as supporting to the eldest powers 
and pervading the heaven are not to be combined in 
all meditations. (3-3-23) 


In the Taittiriya text and the supplementary book of 
the Narayaniyas, there is the following passage, “The eldest 
powers were held by Brahman, the most celebrated 
Brahman is pervading first of all the highest heaven. 
Brahman is the first among the beings. Who is there that 
dares to compete with Brahman ?”. In this passage the 
qualities of Brahman such as the gathering of the powers 
that are great, the quality of pervading the heaven are 
ordained. The doubt that arises here is — whether these 
qualities are to be combined in all meditations or whether 
they are restricted to meditations related to particular 
abodes. The prima facie vicw is that they are to be 
combined ir all meditations as they are not stated in 
connection with any specific meditation. 


The conclusion on the other hand is as follows: 


Though these qualitics are declared as not related to 
any particular meditation connected with particular abodes, 
but yet as they arc not compatible to be combined in 
meditations related to small abodes like the heart on 
account of the fact of pervading the heaven and so on, they 
are not to be combined as related to small abodes. 
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The meaning of the sutra is as follows: The term 
"Sambhruti-Dyuvyaapthi' is formed by the compound 
“Samahaara-dvandva’. The host of qualities such as holding 
together and pervading the sky and so on are as a rule, 
related to particular abodes and they are not to be 
combined in all meditations. The quality of pervading the 
heaven, by its very nature, is not fit for a small abode and 
it is restricted to such abodes only. The quality of holding 
together also is of that nature itself on account of its 
association with that. 


इति संभृत्यधिकरणम्‌ ॥ 
पुरुषविद्याधिकरणम्‌ 
पुरुषविद्यायामपि चेतरेषामनाम्नानात्‌ (3-3-24) 


तैत्तिरीयके पुरुषबिद्याऽऽम्नाता, “तस्यैवं विदुषो यज्ञस्यात्मा 
यजमानः श्रद्धा पत्नी शरीरम्‌’? इत्यादिका । छान्दोग्येऽपि, 
“geal वाव यज्ञस्तस्य यानि चतुर्विशतिवर्षाणि'' इत्यादिका । 
किमत्र विद्याभेदः - उत नेति संशयः | पुरुषविद्येति संज्ञैक्यात्‌, 
तैत्तिरीयके फलसंबन्धानाम्नानात्‌ छान्दोग्ये, “शतं जीवति’? 
इत्यनेनैकफलत्वाच्च विद्यैक्यमिति पूर्वः पक्षः । राद्धान्तस्तु- 
पुरुषविद्योति संज्ञैक्येपि सवनत्रयकल्पनाप्रकारभे दात्‌ 
यजमानपत्न्यादिकल्पनाप्रकारभेदाच्च रूपभेदात्‌, तैत्तिरीयके 
पूर्वानुवाकगतस्य, "wenn महिमानमाप्नोति”? इति 
ब्रह्मविद्याफलस्यैव संनिधानात्‌ अफलस्यास्य तदङ्गतया 
तत्फलत्वात्‌ फलभेदाच्च विद्याभेदः । सूत्रार्थस्तु -पुरुषविद्यायाम्‌ 
उभयत्र रूपभेदाद्विद्याभेदः, कुतः? इतरेषामनाम्नानात्‌-इतर- 
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शाखो दितानां तदितरशाखायामनाम्नानात्‌ छान्दोग्ये 
तैत्तिरीयकाम्नातानां यजमानपत्न्यादीनां सवनानां चानाम्नानात्‌ । 
तैत्तिरीयके च छान्दोग्याम्नातानां यज्ञावयवानामनाम्नानादित्यर्थः। 
तैत्तिरीयके हि, “ आत्मा यजमानः श्रद्धा पत्नी'' इति 
यजमानादिकल्पनम्‌ | ''यत्सायं प्रातर्मध्यन्दिनं च तानि 
सवनानि” इति च सवनत्रयकल्पनम्‌, छान्दोग्ये चाशिशिषादीनां 
दीक्षात्वादिकल्पनम्‌, पुरुषायुषं त्रेधा विभज्यसवनत्रयकल्पनं 
चेति यज्ञावयवकल्पनप्रकारभेदात्‌ रूपभेदः स्पष्टः । फलमपि 
तथैवेति। इतरेषामिति फलस्यापि ग्रहणम्‌ ॥ 


In regard to the Purusha Vidya also there is 
distinction because of the fact that the qualities declared 
in one branch are not declared in the other. (3-3-24) 


In the Taittiriya text the Purusha Vidya is declared 
thus, “As regards the sacrifice of the person who knows 
thus - his own self is the sacrificer, his faith is his wife” 
(Mahanarayana 25-1) and so on. In the Chandogya 
Upanishat also it is Purusha Vidya declared thus, “The 
Purusha himself indeed is the sacrifice. These his twenty 
four years of life are the morning libation” (Ch.Up.3-16- 
1). The doubt here is whether these two meditations are 
different or not. The prima facie view is that there is non- 
difference of meditation because the same name ‘Purusha 
Vidya’ is given to both. In the Taittiriya text, as no 
connection with the fruit is declared and as in the 
Chandogya text the fruit is declared as, “He lives for a 
hundred sixteen years”, it is understood that both the 
meditations have the same fruit and so there is non- 
difference in these meditations. 
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The conclusion on the other hand is as follows: 


Though both Vidyas are designated by the same name as 
‘Purusha Vidya’, as there is difference in form on account 
of the assumption of the three oblations in one place 
(Chandogya) and the assumption of the sacrificer, the wife 
and so on in the other (Taittiriya), there is difference in 
meditation. In the Taittiriya this passage is in close 
proximity to the declaration of the fruit of Brahmavidya 
as, “He attains the greatness of Brahman” which is found 
in the previous Anuvaaka’ and so, that fruit itself is to be 
known for this meditation for which no fruit has been 
declared, as this happens to be an accessory to that 
meditation. And therefore, there is distinction in meditation 
due to distinction in the fruit. 


The meaning of the sutra is as follows: As regards the 
‘Purusha Vidya’ ordained in Chandogya and Taittiriya, 
there is difference in meditation on account of difference in 
form. Why ? ‘Itareshaam Anaamnaanaath’ - the qualities 
mentioned in one Shakha are not mentioned in the other. 
In the Chandogya Upanishath, the fact of sacrificer, wife 
and the oblations that are ordained in Taittiriya are not 
declared. In the Taittiriya text the three oblations of 
sacrificer that are ordained in Chandogya are not declared. 
In the Taittiriya there is the assumption of sacrificer and 
others as, “His own self is the sacrificer, his faith is the 
wife” there is the assumption of the three oblations as, 
“The oblation which is offered in the evening, morning and 
noon”. In Chandogya the assumption of initiation in desire 
to eat and so on and the assumption of the three oblations 
by dividing the life span of a purusha into three parts and 
also on account of difference in the assumption of the limbs 
of the sacrifice, the difference in form is very evident. Even 
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in the case of the fruit it is like that alone. The fruit 
happens thus to others also who know like this ~ is 
mentioned in Chandogya. So there is difference in vidya. 


इति पुरुषविद्याधिकरणम्‌ ॥ 
वेधाद्यधिकरणम्‌ 
वेधाद्यर्थभेदात्‌ (3-3-25) 


आथर्वणिकाः, तैत्तिरीयकाः, ऐतरेयिण इत्येवमादयः 
उपनिषदारम्भेषु ` शुक्रं प्रविध्य हृदयं प्रविध्य’? “शं नो मित्रः 
शंवरुणः', “सह नाववतु’? इत्यादिमन्त्रान्‌ महाव्रतादीनि च 
कर्माण्यधीयते। किमेषां विद्याङ्गत्वम्‌, उत नेति संशयः । सन्निधि 
समाम्नानाद्दिद्याङ्गत्वमिति पूर्वः पक्षः । राद्धान्तस्तु - शुक्रं 
प्रविध्य हृदयं प्रविध्येत्यादिमन्त्र सामर्थ्यात्‌ महाव्रतादीनां च 
कर्मणां श्रुत्यादिभिश्चाभिचारद्वादशाहादिषु विनियोगवत्‌ “शं नो 
fayi वरुणः”? “सह नाववतु’? इत्यादेर्मन्त्रस्य च, ऋतं 
वदिष्यामि सत्यं वदिष्यामि’', ` तेजस्वि नावधीतमस्तु'” इति 
मन्त्रसामर्थ्यादध्ययने विनियोग इति न विद्याङ्गत्वम्‌ । सूत्रार्थस्तु 
वेधाद्यर्थभेदादित्यस्य वेधाद्यर्थभेदवत्‌ “सत्यं वदिष्यामि, 
“तेजस्वि नावधीतमस्तु’ इति शनोमित्रादेर्मन्त्रस्याप्यध्ययन 
संबन्धरूपार्थभेदान्न विद्याङ्कत्वमित्यभिप्रायः । अतः 
शंनोमित्रादिमन्त्र एवाधिकरणस्य विषयः ॥25॥ 


As there is difference of meaning in regard to 
Mantras such as piercing and so on, they are not 
included in meditations. (3-3-25) 
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The followers of the branches of the Veda such as 
Aatharvanikas, Taittiriyakas and Aithareyas read in their 
texts the mantras such as, “Piercing the heart, piercing the 
effulgent”, “May Mitra be propitious to us, may Varuna be 
propitious to us” (Tait.Up. 1-1), “May the mantra protect 
us both together, may it protect both of us together” 
(Tait. Up.2-1) at the beginning of their Upanishads and also 
they read the sacrificial works such as the ‘Mahavrata’ and 
others. The doubt here is whether they are accessories to 
meditation or not. The prima facie view is that they are 
accessories as they are mentioned in the immediate 
neighborhood of meditations. 


The conclusion arrived at on the other hand is as 
follows: 


Just as the mantras like, “Piercing the heart, piercing 
the effulgent” and so on, as well as the sacrificial works 
like ‘Mahavrata’ and others are ordained to be applied by 
the sruthis in certain magical practices ('Abhichaara") such 
as the ‘Dwaadashaaha’ ritual and so on on account of the 
meanings of those mantras, the mantras such as, “May 
Mitra be propitious to us, May Varuna be propitious to 
us”, “May the mantra protect us together” and so on, as 
well as the mantras such as, “I shall call you ‘Rita’ or 
righteousness, I shall call you Truth”, “Let the study of both 
of us be powerful” (Tait.Up.2-1) are applied in the study 
of the Veda on account of the efficacy of their meanings. 
So they are not part of meditations. 


The meaning of the sutra is as follows: ‘Vedhadi 
Arthabhedaar' — Just as there is difference of meaning such 
45 piercing and so on, there is difference of meaning in the 
mantras such as, “I speak the Truth”, “May what we have 
studied be powerful”, “May Mitra be propitious to us”. 
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They are connected with the study of the Veda and on 
account of this difference in meaning they are not 
accessories to meditation. Therefore, the subject matter of 
this section is verily the mantras such as “May Mitra be 
propitious to us”. 


इति वेधाद्यधिकरणम्‌ ॥ 
हान्यधिकरणम्‌ 


हानौ तूपायनशब्दशेषत्वात्‌ कुशाच्छन्दस्तुत्युपगानवत्‌ 
तदुक्तम्‌ (3-3-26) 


विदुषो ब्रह्म प्राप्नुवतः पुण्यपापयो विमो चनं 
द्वयोश्शाखयोश्श्रुतम्‌ ; विमुक्तयोः पुण्यपापयोरन्यत्र प्रवेश एकस्यां 
शाखायां श्रुतः | विमोचनं प्रवेशश्रोभयमेकस्याम्‌; `तदा विद्वान्‌ 
पुण्यपापे विधूय निरञ्जनः परमं साम्यमुपैति’? , “अश्व इव 
रोमाणि विधूय पापं चन्द्र इव राहोर्मुखात्‌ प्रमुच्य । धूत्वा 
शरीरमकृतं कृतात्मा ब्रह्मलो कमभिसंभवानि’? इति च 
केवलविमोचनम्‌; `तस्य पुत्राः दायमुपयन्ति सुहदस्साधुकृत्यां 
द्विषन्तः पापकृत्याम्‌’? इति च केवल प्रवेशः। ` तत्सुकृतदुष्कृते 
धूनुते तस्य प्रिया ज्ञातयस्सुकृतमुपयन्ति अप्रिया दुष्कृतम्‌ 
इत्युभयम्‌ | कि केवलहानिचिन्तनं केवलोपायनचिन्तनमुभय 
चिन्तनं च सर्वासु विद्यासु विकल्पेनानुष्ठेयम्‌, उत समुच्चयेनेति 
संशयः | तथातथाऽम्नातस्यार्थवत्त्वाय विकल्प इति पूर्वः पक्षः | 
राद्धान्तस्तु -पुण्यपापप्रवेशस्य विमोचनापेक्षत्वेन शाखान्तर 
स्थस्यापि प्रवेशवाक्यस्य शाखान्तरस्य विमोचन वाक्यशेषत्वात्‌ 
वाक्यद्दयेनैकार्थविधानात्‌ समुच्चयः | एकस्यां शाखाया 
मुभयविधानं प्रतिपत्तृभेदेन परिह्वियते à 
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सूत्रार्थस्तु-हानौ त्विति तुशब्दः पक्षव्यावृत्त्यर्थः, हानाविति 
प्रदर्शनार्थम्‌ ; केवलविमोचने केवले चोपायाने श्रूयमाणे 
तयोरितरेतरसमुच्चयो ऽवश्यम्भावी; कुतः ? उपायनशब्द 
शेषत्वात्‌ -उपायनशब्दस्य हानिवाक्यशेषत्वादित्यर्थः । त्यक्तयोः 
पुण्यपापयोः प्रवेशस्थानवाचित्वादुपायनवाक्यस्य हानिवाक्य 
शेषत्वमवगम्यत्ते | प्रदेशान्तराम्नातवाक्यस्य प्रदेशान्तराम्ना 
तवाक्य शेषत्वे दृष्टान्तानाह-कुशाच्छन्दस्स्तुत्युपगानवत्‌ इति | 
यथा, “वानस्पत्याः कुशाः” इति प्रदेशान्तराम्नातस्य, वाक्यस्य 
““औदुम्बर्य: epar: इति तद्विशेष वाचिप्रदेशान्तरस्थम्‌, यथा 
च, “देवासुराणां छन्दोभिः”? इति सामान्यतः प्रदेशान्तराम्नातस्य 
““देवच्छन्दांसि पूर्वम्‌'' इति तत्क्रमविशेषवाचि प्रदेशान्तरस्थम्‌; 
यथा च, “हिरण्येन षोडशिनस्स्तोत्रमुपाकरोति'” इति 
प्रदेशान्तरस्थस्य तत्काल विशेषवाचि “समयाविषिते सूर्ये 
षोडशिनस्स्तोत्रमुपाकरोति” इति प्रदेशान्तरस्थं यथा च {ऋत्विज 
उपगायन्तीति”” प्रदेशान्तरस्थस्य “नाध्वर्युरुपगायेदिति’ - इति 
तत्पर्युदासरूपं प्रदेशान्तरस्थम्‌। एवमुपायनवाक्यस्य 
हानिवाक्यशेषतया संभवन्त्यां गतौ न विकल्पो युक्तः; तदुक्तं 
पूर्वस्मिन्‌ काण्डे, “अपितु वाक्यशेषस्यादन्याय्यत्वाद्विकल्पस्य' 
इत्यादिना 112611 

In relation to giving up karmas, acquisition of 
karmas also should be included. Because the 
scriptural statement relating to the acquisition of 


karmas such as Punya and Paapa by friends and 
foes is complimentary to the statement of giving up 
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Punya and Paapa. This is similar to the case of 
‘Kushaas’, ‘Chandas’, *stuti! and ‘upagaana’. This is 
stated in the Poorva Mimamsa. (3-3-26) 


In both the branches of the Veda freedom from Punya 
and Paapa in respect of a meditator who is to attain 
Brahman is declared. In one branch, the entry of Punya 
and Paapa left by the meditator thus elsewhere is ordained. 
In some other branch, both these factors viz.,the discarding 
of Punya and Paapa as well as the entry elsewhere of these 
Punya and Paapa are declared. The mere discarding of 
Punya and Paapa is mentioned in sruthis such as, “Then 
that knower of Brahman, shaking off Punya and Paapa 
being freed from the taint of matter, attains Supreme 
similarity” (Mun.Up.3-1-3), “Shaking off all sins as a horse 
shakes off his hairs, shedding the body as the moon frees 
himself from the mouth of Raahu, I obtain the eternal 
abode of Paramatman, having done what ought to be done” 
(Ch.Up.8-13-1). Entry only of Punya and Paapa is 
mentioned as in the text, “His sons take their share of 
property; His friends his good karmas, his enemies take 
his Paapa karmas”. In some texts there is a declaration of 
both viz., discarding and taking as in, “He shakes off his 
good and bad karmas, his dear relations take hold of his 
good karmas, his enemies take hold of his bad karmas” 
(KaushitakiUp.1-4). The doubt that arises here is whether 
a meditator should meditate upon mere discarding of this 
or mere taking of these or both in all types of meditations 
and whether it should be combined or optionally thought 
of. The prima facie view is there is option on account of 
the fact that the scriptural statements are meaningful like 
thar. 


The conclusion on the other hand is as follows: 
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As the entry of the Punya and Paapa is dependent 
upon the fact of shedding Punya and Paapa by another, the 
statement of entry of these into one found in some branch 
of the Veda is dependent upon the statement of shedding 
these found in a different branch, both these passages are 
ordaining one and the same truth, there is to be a 
combination of both these statements. Ordaining both 
these together is to be explained as meant for pointing out 
that there is in reality only one and the same matter though 
declared differently. 


The meaning of the sutra is as follows: 


The word ‘but in ‘haanau tu’ is meant for terminating 
the objection. This statement is general indication. The 
statements of mere shedding or mere association are 
mutually dependent and so a combination of both these 
necessarily happens. Why ? *Upaayana shabda sheshatvaat’ 
— that means the statement of entry is dependent upon the 
statement of shedding. The statement of *upaayana' or 
obtaining mentions the place of the entry of Punya and 
Paapa that are abandoned is supplementary to the 
statement of abandoning of the same. The ‘sutrakaara’ 
gives the illustration for pointing out the fact of one 
scriptural statement enjoined in some place having 
supplementary relationship as related to another scriptural 
statement ordained in a_ different place. 
*Kushaachchandasthuthyupagaayanavaditi' - As in the 
passage, “The kushas (pieces of wood) are from flowerless 
trees” is complementary to the passage declared in another 
place, “As the pieces of wood of the fig trees (Oudumbara) 
or kushas” describing the particular kind of kusha. Similarly 
a general statement ordained in the Veda in one place as 

Through the metres of the gods and the asuras” is 
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supplemented by a statement by speaking of the particular 
order of the metres as, “The metres of the gods come 
carlier” and even as the passage read in some place, “He 
begins the stotra of the shodashin with gold” is 
supplemented by a passage from elsewhere mentioning the 
particular time of such performance as, “When the Sun has 
half set, he begins the stotra of the shodashin” 
(Tait.Samhita.6-6-1-6). Similarly in relation to the passage, 
“The ritviks sing nearby” found in a particular place is 
supplemented by another passage found in a different 
place, “The Adhvaryu priest should not sing close by”. 


As in all these cases, the passage ordaining the taking 
up of Punya and Paapa is dependent upon the statement of 
abandonment of Punya and Paapa, so it is reasonable to 
say it is optional. That means both these should be 
combined. This is declared in the Poorvakanda in the sutra, 
“On the other hand it is complimentary to another passage 
because to take them as alternatives is contrary to reason” 
(Poorvamimamsa. 10-8-4). 


इति हान्यधिकरणम्‌ 
साम्परायाधिकरणम्‌ 
साम्पराये तर्तव्याभावात्‌ तथा ह्यान्ये (3-3-27) 


किमिदं सुकृतदुष्कृतयोर्हानिचिन्तनम्‌ देहवियोगकाल 
एकदेशः क्षीयते, अध्वनि शिष्टमित्युभयत्र कर्तव्यम्‌, उत 
देहवियोगकाल एव सर्व क्षीयत इति संशयः । उभयत्र श्रुतेः 
देवयानेन पथा गमनान्यथानुपपत्त्या चोभयत्रेति पूर्वः पक्षः, 
“अश्व इव रोमाणि विधूय पापं चन्द्र इव राहोर्मुखात्‌ प्रमुच्य । 
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धूत्वा शरीरमकृतं कृतात्मा ब्रह्मलोकम्‌’? इति देहवियोगकाले, 
“a आगच्छति विरजां नदीं ... तत्सुकृतदुष्कृते धूनुते? 
इत्यध्वन्यपि wp: । देहवियोगकाले सर्वकर्मक्षये हि 
देवयानेन गमनसाधनं कर्म न संभवति । राद्धान्तस्तु - “तस्य 
तावदेवचिरं यावन्नविमोक्ष्ये अथ संपत्स्य’ इति देववियोगादूर्ध्व 
ब्रह्मप्रापिव्यतिरेकेणानुभाव्यपुण्यपापफलाभावात्‌ “अश्व इव 
शेमाणि विधूयपापं' इत्यादिनैकार्थ्यात्‌, अध्वन्याम्नातमपि, 
“तत्सुकृतद्रुष्कृतेधूनुते' इति वाक्यं देहवियोगकाले संगमयितव्यम्‌ 
इति देहवियोगकाले एव हानिचिन्तनम्‌ । सर्वकर्मक्षयेऽपि हि 
विद्यासामर्थ्यादेव देवयानेन पथा गमनं चोपपद्यते । विद्या हि 
स्वयं सूक्ष्मशरीरस्यानारम्भिकापि प्रकृतसुखदुःखोपभोगसाधन 
स्थूलशरीस्य सर्वकर्मणां च निरवशेषक्षयेऽपि स्वफलभूत 
ब्रह्मप्राप्तिप्रतिपादनाय देवयानेन पथैनं गमयितुं सूक्ष्मशरीरं 
स्थापयति॥ 


सूत्रार्थस्तु -साम्पराये - देहवियोगकाल एव चिन्तनीयम्‌; 
कुतः? तर्तव्याभावात्‌-देहवियोगादूर्ध्वम्‌ ब्रह्मप्रापिव्यतिरेकेण 
तरितव्यभोगाभावात्‌ | तथा हान्येऽधीयते - तस्य तावदेव चिरं 
यावन्न विमोक्ष्ये अथ संपत्स्ये’? इति ; ` अशरीरं वाव सन्तं न 
प्रियाप्रिये स्पृशतः'' इति च ॥27॥ 


At the time of departure from the body he 
abandons all good and evil deeds (Punya and Paapa); 
because there is no karma that is to be gone over. Thus 
do the followers of other branches declare. (3-3-27) 


The reflection that the karmas good and evil get 


128 Vedanta Deepa 3-3-27 


separated is ordained to be done. Now the doubt is whether 
one should reflect that a part of it gets lost at the time of 
departing from the body and the remnant gets lost in the 
path of Archiraadi or whether all Punya and Paapa get 
destroyed at the time of separation from the body. The 
prima facie view is that it gets destroyed in both the places 
on account of the fact that it is declared by the scriptures as 
taking place at both the places and also on account of the 
incompatibility of movement through the ‘devayaana’ path. 
The scripture declares that the sins get destroyed at the 
time of the separation from the body as evidenced in, 
“Shaking off all the sins like a horse shakes off his hairs 
and shedding the body just like the moon gets out of the 
mouth of Raahu, I attain the abode of Paramatman having 
done what ought to be done” (Ch.Up.8-13-1). The 
destruction of karma is declared by the scripture even as 
happening on the path as evidenced in the text, “He comes 
to the river Viraja. He shakes off the good and evil deeds". 
If all karmas get destroyed at the timc of separation from 
the body there will not be the karma that is a means of 
movement on the path of the gods. 


The conclusion on the other hand is as follows: 


The reflection of the destruction of the sins is to be made 
as happening at the time of separation from the body itself 
on account of the fact that after the separation from the 
body there is the absence of any result of Punya and Paapa 
to be experienced other than attainment of Brahman as 
declared in the text, “The delay is that long only as long as 
he does not become freed from the body. He attains 
Brahman immediately after the release from the body" 
(Ch.Up.6-14-2). This is so because of the fact of 
destruction of sin on the path as ordained in the text, 
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“Shaking all the sins, even as a horse shakes off his hairs” 
and so on, is to be understood as having the same meaning 
and therefore the statement of the scripture that “he shakes 
off good and evil” is to be construed to happen at the time 
of the separation from the body itself. The movement in 
the path of ‘Devayaana’ becomes compatible on account of 
the efficacy of Vidya or meditation even when all karmas 
get destroyed. The meditation, though is not the originator 
of a subtle body by itself and though the gross body which 
is the means of the experience of the pleasure and sorrow 
on hand and also all karmas are destroyed totally, 
establishes a subtle body to lead him through the path of 
‘Devayaana’ for achieving the attainment of Brahman which 
happens to be its own ‘phala’ or result. 


The meaning of the sutra is as follows: ‘Saamparaaye’ 
- One should meditate the destruction of all sins at the 
time of the separation of the body itself. Why ? “Tartavya 
abhaavaat’ - As there is nothing to be experienced other 
than attaining of Brahman after the separation from the 
body. ‘Tathaa hi anye adheeyate’ - Other branches of the 
Veda read thus alone - “The delay is only so long, as long 
as he does not liberate from the body. He attains Brahman 
immediately” (Ch.Up.8-14-2) and “Good and evil do not 
affect one who is without a body”. 


छन्दत उभयाविरोधात्‌ (3-3-28) 


एवमर्थस्वाभाव्यात्‌ देहवियो गकाल एव 
निरवशेषकर्मक्षयेऽवधृते सति wq सुकृतदुष्कृते धूनुते इति 
वाक्यखण्ड: उभयाविरोधात्‌ - उभयश्रुत्यविरोधात्‌ छन्दतो नेयः, 


“aa इव रोमाणि विधूय पापं धूत्वा शरीरमकृतम्‌'', `तस्य 
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तावदेव चिरम्‌'' इत्युभयश्रुत्यविरोधात्‌ चरमश्रुतो5पि, “ तत्सुकृत 
दुष्कृते धूनुते’? इति वाक्यखण्डः ud देवयानं पन्थानमापद्यते’? 
इति प्रथमश्रुतखण्डात्‌ प्रागनुगमयितव्य इत्यर्थः 112811 


अत्र चोदयति - 


The meaning of the other scriptural text has to be 
understood according to the intended meaning without 
contradicting both the scriptural texts. (3-3-28) 


Thus according to the nature of the. things, when the 
destruction of all karmas, good and evil, without any 
residue is determined as happening at the time alone of 
giving up the body, the scriptural statement, “He shakes 
off meritorious and sinful deeds” (Kaushi.Up.1-4) is to be 
explained according to the intended meaning without 
contradicting both the scriptural statements as there is no 
contradiction between the two scriptures. As there is no 
contradiction between the two scriptural statements viz., 
“Shaking off all the sins like a Horse shakes off his hairs 
and shedding the body just like the moon gets out of the 
mouth of Rahu” (Ch.Up.8-13-1) and “The delay is only 
that long, as long as he does not shed the body” (Ch.Up.6- 
14-2), the scriptural statement, “He shakes off good and 
evil” which is found at the end should be construed earlier 
than the scriptural statement, “He comes upon this path of 
Devayana” (Kaushi.Up.1-3). This is the meaning. 


An objection is raised here: 
गतेरर्थवत्त्वमुभयथाऽन्यथा हि विरोधः (3-3-29) 


देवयानेन गतिश्रुतेरर्थवत्त्वं देहवियो गकालेऽध्वनि 
चेत्युभयथा कर्मक्षये सत्येव अन्यथा देहवियोगकाले एव 
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सर्वकर्मक्षये सति सूक्ष्मशरीरस्याप्यारम्भकनाशेन स्थित्यनुपपत्तेः 
देवयानगतिश्रुतिर्हि विरुध्यते 11291 


परिहरति - 


The scriptural statement ordaining Archiradi 
will be meaningful only if it is admitted that giving 
up ‘Sukruta’ and ‘Dushkruta’ happens at two times 
viz., at the time of giving up the body and in the 
path of the Archiradi. If it be otherwise, there will 
be contradiction. (3-3-29) 


The meaningfulness of the text ordaining movement 
in the Devayana path happens only if the destruction of 
karma such as good and evil is admitted both at the time 
of the separation from the body and on the path of 
Archiradi. Otherwise, if all karmas are destroyed at the: 
time of the separation of the body from the Self, it 
contradicts the text ordaining movernent in the Devayana 
path on account of the incompatibility of movement due to 
the destruction of even that karma which is the cause of 
providing a subtle body. 


The objection is countered thus - 
उपपन्नस्तल्लक्षणार्थोपलब्धेर्लाकवत्‌ (3-3-30) 


भगवन्तमुपासीनानां देहवियोगकाले सर्वकर्मक्षयेऽप्युपपन्नो 
देवयानः पन्थाः | कुतः ? तल्लक्षणार्थापलब्धेः -तल्लक्षाणार्थः- 
तज्जातीयार्थ:, अकर्मलभ्यार्थोपलब्धेरित्यर्थः | उपलभ्यते 
हाकर्मलभ्यार्थो ब्रह्मोपासीनानाम्‌, `स स्वराड्भवति तस्य सर्वेषु 
लोकेषु कामचारो भवति” इत्यादिषु | लोकवत्‌ - यथा लोके 
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राजांनमुपासीनानां प्राकृ तपुरुषासा धारणातिरमणीयाने 
कार्थसिद्धिः-तद्वत्‌ सर्वज्ञं सत्यसङ्कल्पं महोदारं परं ब्रह्मोपासीनानां 
सर्वमुपपन्नमित्यर्थः 130 1 


परं ब्रह्मोपासीनानां देहपातसमये सर्वकर्म क्षयात्‌ 
देहपातादूर्ध्वं कर्मफलानुभवो न विद्यत इत्येतन्न संभवति, 
बसिष्ठादीनां ज्ञानिनामपि कर्मफ लरू पदे हान्तरसंयोगः, 
पुत्रजन्मविपत्त्यादिषु सुखदुःखानुभवोऽपि दृश्यते - 
इत्याशङ्क्याह - 


The assumption that all karmas get destroyed 
at the time of separation from the body is justified 
because a subtle body of the characteristic of being 
not due to karma is perceived. This is as in ordinary 
experience. (3-3-30) 


The path of Devayana is justified even in the event of 
the destruction of all karmas at the time of separation from 
the body in respect of those that meditate upon 
Paramatman. How ? Because a (subtle) body of that 
characteristic is perceived. *Tallakshanaarthaha' - means an 
object belonging to that class. The meaning is, as there is 
the attainment of a body not caused by karma for those 
people who are meditating upon Brahman, such a body is 
possible of being gained without any karma as evidenced 
in the text, “He will be a sovereign to himself. He will 
have free movement at will in all worlds” (Ch.Up.7-25-2) 
and so on. ‘Lokavat’ - As in ordinary life, just as there is 
attainment of many beautiful things that are not gained by 
ordinary people for those who serve the king. Similarly 
everything is possible and compatible in respect of those 
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who meditate upon Supreme Brahman that is omniscient, 
of true will and enormously bounteous. 


An objection may be raised here as follows: It cannot 
be held that there will not be the experience of the results 
of karma after the fall of the body in respect of meditators 
upon Brahman due to the destruction of all karmas at the 
time of the fall of the body; because it is seen that there is 
association of a different body being the result of one’s 
karmas even in the case of the realisers of Brahman such 
as Vasishta and others, and it is seen that there is the 
experience of joy and sorrow on account of the birth of a 
son and on account of peril to them and so on. 


The reply to this objection is given in the next sutra. 
यावदधिकारमवस्थितिराधिकारिकाणाम्‌ (3-3-31) 


येषां ज्ञानिनां देहपातादनन्तरमर्चिरादिका गतिः प्राप्ता; तेषां 
देहपातादूर्ध्वं तरितव्यकर्मफलभोगाभावात्‌ देहपातसमय एव 
सर्वकर्मक्षय उक्तः | वसिष्ठादीनां तु आधिकारिकाणां 
यावदधिकारसमाप्ति नार्चिरादिका गतिरस्ति; अपित्वधिकारेऽ 
वस्थितिरेव, अधिकारहेतुभूतकर्मणः फलदानायारब्धत्वात्‌ | 
ज्ञानिनोऽप्यारब्धं हि कर्म फलानुभवेनैव क्षीयते ॥ 


इति साम्परायाधिकरणम्‌ ॥ 


For those who hold certain offices, there is 
cxistence as long as their offices last. (3-3-31) 


The destruction of all karmas at the very time of the 
fall of the body was declared as there is the absence of the 
experience of the fruit of karmas that is to be gone over 
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after the fall of the body and for such realisers of truth, the 
movement through the path of Archiradi happens after the 
fall of the body. But in the case of those who hold certain 
offices like Vasishta and others, there is no movement 
through the path of Archiradi so long as their term of office 
does not come to a close. They will be stationed in their 
offices itself as the karma, the cause of such offices, has 
commenced to give its results. Even for the rcalisers of 
Brahman, the karma that has commenced to yicld the 
results gets destroyed only by experience of its result. 


अनियमाधिकरणम्‌ 
अनियमः सर्वेषामविरोधः शब्दानुमानाभ्याम्‌ (3-3-32) 


येषूपासनेषूपकोसलादिष्वर्चिरादिका गतिराम्नाता, किं 
तन्निष्ठानामेव तया ब्रह्मप्राप्तिः, उत सर्वेषां ब्रह्मोपासननिष्ठानामिति 
संशयः | तन्निष्ठानामेवरेति पूर्वः पक्षः, इतरेषां तया ब्रह्मप्राप्तौ 
प्रमाणाभावात्‌ । यत्तु पञ्चाग्निबिद्यायां साधारणवचनम्‌, 
तदप्युपकोसलादिविषयमिति निश्चीयते । अन्यथोपकोसलादिष्वा 
म्नानानर्थक्यं स्यात्‌ | राद्धान्तस्तु -पश्चाग्निविद्यायाम्‌, `य 
एवमेतद्विदुः येचामी अरण्ये श्रद्धां सत्यमुपासते 
ते$र्चिषमभिसंभवन्ति' ' इति सामान्येन सर्वविषयं 
गतिश्रवणमुपकोसलादिष्वाम्नानं न बाधितुं क्षमम्‌, सङ्कीचकं च 
न भवति, विद्यास्तुत्यर्थतयाऽनुवादेनाप्युपपत्तेः | अतस्सर्वेषां 
तयैव ब्रह्मप्राप्तिः । सूत्रार्थस्तुअनियमस्सर्वेषां - सर्वेषामविशेषेण 
तयैव प्राप्तिः | कुतः ? अविरोधश्शब्दानुमानाभ्याम्‌-तथासत्येव 
शरुतिस्मृतिभ्यामविरोधः । श्रुतिश्च “ये चेमे$रण्ये'' इत्यादिका 
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पञ्चाग्निविद्यायां निदर्शिता। स्मृतिः ` अशिर्ज्योतिरहश्‍्शुक्‍्ल:' 
इत्यादिका 113211 


As all meditators upon Brahman attain 
Brahman through Archiradi, there is no restriction 
that Archiradi is only for certain vidyas. Thus alone 
there will be no contradiction of srutis and 
smruthis. (3-3-32) 


The doubt here is whether there is attainment of 
Brahman through the path of Archiradi in respect of those 
that are practising meditation such as ‘Upakosala Vidya’ 
and others wherein the movement through Archiradi is 
ordained, or the attainment of Brahman through Archiradi 
happens to all those who meditate upon Brahman. 


The prima facie view is that it happens to those alone 
that are practising such meditations like "Upakosala Vidya’ 
and so on, because there is absence of proof in respect of 
attainment of Brahman through Archiradi for others. Even 
the general statement found in ‘Panchagni Vidya’ is 
determined as related to the meditations such as Upakosala 
Vidya and others. Otherwise the deduction of such, in 
Upakosala Vidya and others would be meaningless. 


The conclusion is as follows: 


The statement while expounding ‘Panchagni Vidya’ 
such as, “Those who meditate thus and those who practise 
in the forest Brahman with faith and austerity, they attain 
the Archiradi path” (Br.Up.6-2-15) which ordains in a 
general way related to all meditations cannot contradict the 
declaration made in the Upakosala Vidya and it cannot be 
restricted as it is reasonable to re-state for culogising vidya. 
Therefore, for all upasakas of Brahman, attainment of 
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Brahman is through Archiradi path alone. The meaning of 
the sutra is : 'Aniyamaha sarvesham’ - attainment of 
Brahman is through that path alone without any difference 
for all meditations upon Brahman. Why ? ‘Avirodhaha 
Shabda anumaanaabhyaam’ - Only if it is thus there is non- 
contradiction between sruti and smruthi. The scriptural text 
such as, “Those who in the forest meditate” and so on has 
been mentioned in Panchagni Vidya. The smruthi text such 
as, “The path in which are the effulgent fire, the day, bright 
fortnight” (Gita.8-24) and so on is found in the Gita. 


अक्षरध्यधिकरणम्‌ 


अक्षरधियां त्ववरोधस्सामान्यतद्धावा 
भ्यामौपासदवत्तदुक्तम्‌ (3-3-33) 


बृहदारण्यके “l तदक्षरं गार्मि ब्राह्मणा 
अभिवदन्त्यस्थूलमनण्बहुस्वम्‌' ' इत्यादिश्रूयते | तथा आथर्वणे 
च *'अथ परा यया तदक्षरमधिगम्यते यत्तदद्रेश्यमग्राह्मम्‌'” 
इत्यादि। किमेषामस्थूलत्वादीनां सर्वासु ब्रह्मविद्यासूपसंहारः, उत 
यत्र श्रुताः तत्रैवेति संशयः | विद्याविशेषरूपतया श्रुतानां 
सर्वबिद्यासाधारणत्वाभावात्‌ यत्र श्रुतास्तत्रैव नियता इति 
पूर्वःपक्षः । राद्धान्तस्तु - अस्थूलत्वादीनामप्यानन्दादिवत्‌ 
ब्रह्मस्वरूपानुसन्धानान्तर्भावात्‌ सर्वत्रैवोपसंहारः | न 
केवलमानन्दादिभिः ब्रह्मस्वरूपं प्रत्यगात्मनो व्यावृत्तम्‌ | 
तस्यापि हि तदेव स्वरूपम्‌। अस्थूलत्वादिविशेषितमानन्दादि 
ब्रह्मणः प्रत्यगात्मनो व्यावृत्ताकारः । यद्यपि प्रत्यगात्मा 
स्वभावतः स्थूलत्वाद्यचेतन धर्मासंबन्धी, तथापि तत्संबन्धार्ह 
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ता$स्त्येव । तदर्हतया हि पूर्व तत्संबन्ध: सञ्जातः | अतो 
ब्रह्मणस्तदनर्हस्वरूपानुसन्धानार्थतयाऽस्थूलत्वादयः 
सर्वत्रानुसन्धेयाः । सूत्रार्थस्तु-अक्षरधियाम्‌ अक्षरसंबन्धिनीना 
मस्थूलत्वादिधियां सर्वविद्यास्ववरोधः सङ्गहणम्‌ | कुतः ? 
सामान्यतद्भावाभ्याम्‌ -ब्रह्मणस्सर्व त्र समानत्वात्‌ 
ब्रह्मानुसन्धानान्तर्भावाच्च तासाम्‌ । गुणानां प्रधानानुवर्तित्वं 
स्वभावः | औपसदवत्‌ - यथा जामदग्न्यचतूरात्रपुरोडाशोप 
सद्गुणभूतः, “अग्निहोत्रं aq’ इति मंत्रः सामवेदपठितत्वेन 
सामवेदस्वरनियतोऽपि प्रधानभूतो पसदनुवर्तित्वात्‌ 
याजुर्वैदिकत्वाच्चोपसदो याजुर्वैदिकोपांशुत्व संबन्धी - 
तद्वदक्षरविद्यासं बन्धितयाऽधीतत्वेन तद्विद्यानियता अपि 
प्रधानानुवर्तित्वस्वाभाव्यात्सर्व विद्यासंबन्धिनः। तदुक्तं प्रथम 
काण्डे, “गुणमुख्यव्यतिक्रमे तदर्थत्वात्‌’? इत्यादिना 133 11 


एवं तर्हि सर्वकर्मा admu: इत्यादीनामपि सर्वेषां 
ब्रह्मगुणत्वान्न क्वचिद्व्यवस्थेत्यत्राह - 


But the conceptions of the ‘Akshara’ or the 
imperishable are to be combined in all meditations 
of Brahman. Because, Brahman to be meditated 
upon is having them equally and these conceptions 
are existing in the essential nature of Brahman. This 
is similar to the case of the mantras of the 
‘Upasad’. This has been explained in the 
Poorvamimamsa. (3-3-33) 

In the Brihadaranyaka Upanishat we read a passage 
thus, “O Gargi, those who have realised Brahman declare 
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that it is the immutable Brahman which is neither massive 
nor atomic" (Br.Up.3-8-7) and so on. Likewise, in the 
Atharvana text we read the passage, “Then the higher 
knowledge is that Akshara which cannot be seen or 
grasped" (Mun.Up.1-1-5). The doubt here is whether these 
characteristics of being not massive and others are to be 
combined in all kinds of meditation upon Brahman or 
whether they are to be taken only where the text specially 
mentions thus. The prima facie view is that they are 
ordained specially in particular modes of meditations and 
they are not generally related to all kinds of meditation on 
Brahman and so they are restricted only to such kinds of 
meditations where they are ordained. 


The conclusion on thc other hand is that these qualities 
are to be combined in all kinds of meditations as the 
qualities of not bcing massive and so on are included in the 
reflection of the essential nature of Brahman just like the 
qualities of ‘Ananda’ or bliss and others. The essential 
nature of Brahman is distinct from the nature of the 
jivatman not only on account of the qualities of bliss and 
others because the nature of the individual self is verily the 
same (bliss and others). The nature of Brahman is distinct 
from the 'Pratyagaatman' or jivatman by virtue of the 
quality of 'Ananda' and others that are characterised by the 
quality of being non-massive and others. Though the 
individual self, by his nature, is not related to the qualities 
of being massive and so on that belong to the non- 
sentients, but yet he has the possibility of being related to 
those qualities. It is only on account of being capable of 
having connection with that, the association ensucd earlier. 
Therefore, the qualities of not being massive and so on are 
to be reflected in all meditations for the purpose of 
reflection upon Brahman whose essential nature is not 
capable of such association. 
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The meaning of the sutra is as follows:- 
'Aksharadhiyaam' - The conceptions of being non-gross 
and so on as related to the Akshara or the imperishable 
are to be combined in all meditations on Brahman. 
‘Avarodhaha’ - means combination. Why ? 'Saamaanya 
tadbhaavaabhyaam' - As Brahman is the same in all kinds 
of meditations, as those conceptions are included in the 
reflection upon Brahman. It is the nature of the ‘gunas’ or 
qualities to follow the principal matter to which they 
belong. An illustration is given to explain this principle, 
‘this is just like the Upasad’. Just as the mantra, "Agnihi 
hotram vettu’, though given in the Saama Veda, as it is a 
‘guna’ to the principal matter of the *Upasad' offerings 
ordained in the four-day sacrifice called ‘Jaamadagnya’, is 
recited in a subdued voice as ordained by the Yajurveda, in 
the same way, though these conceptions are restricted to 
that meditation, as they are ordained to be reflected upon 
in relation to Akshara Vidya’, they are related to all types 
of meditations upon Brahman as they are of the nature of 
following the principal matter. This has been explained in 
the first section of the Purvamimamsa in the sutra, “If 
there happens to be a contradiction between the guna and 
the principal matter, it should follow the principal matter” 
(Purvamimamsa.3-3-9). 


If it is admitted thus that secondary matter has to 
follow the principal matter, then there would be no 
restriction anywhere as qualities like ‘sarvakarma’ or doing 
all works, ‘sarvagandha’ or all odours and so on will also 
have to be combined in all meditations on Brahman as they 
are also qualities of Brahman. 


The next sutra answers this objection. 


140 Vedanta Deepa 3-3-35 


इयदामननात्‌ (३-३-३4) 


इयत्‌ - अस्थूलत्वादिविशेषितमानन्दाद्येव सर्वत्रानुसन्धेयम्‌; 

कुतः ? आमननाद्धेतोः | आमननम्‌- आभिमुख्येन मननं ब्रह्मानु 

सन्धानम्‌ । ब्रह्मस्वरूपानुसन्धानं येन विना नोपपद्यते, तदेव 
सर्वत्रानुसन्धेयम्‌ | अन्यत्तु तत्रतत्र व्यवस्थितमित्यर्थः 1134 11 


For the purpose of reflection this much alone is 
to be combined in all meditations upon Brahman. 
(3-3-34) 

‘Iyat’ - Only the qualities of bliss or ‘ananda’ and 
others that are characterised by ‘not being massive’ and so 
on, have to be meditated in all meditations on Brahman 
Why ? On account of the cause of meditation. Aamananan. 
- means thinking that is directed towards a particular thing, 
viz. constant thinking - that means, meditation upon 
Brahman. Only that is to be meditated upon in all 
meditations without which the reflection upon the essential 
nature of Brahman cannot become possible. Whereas other 
things are restricted to the respective modes of meditation. 


इति अक्षरध्यधिकरणम्‌ ॥ 
अन्तरत्वाधिकरणम्‌ 


अन्तरा भूतग्रामवत्स्वात्मनोऽन्यथा भेदानुपपत्तिरिति 
चेन्नोपदेशवत्‌ (3-3-35) 
बृहदारण्यके उषस्तप्रशनप्रतिवचनम्‌ “ य: प्राणेन प्राणिति 


स त आत्मा सर्वान्तरः योऽपानेनापानिति स त आत्मा” इत्यादि, 
“अतोऽन्यदार्तम्‌? इत्यन्तमाम्नातम्‌ | तथा तदनन्तरं 
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कहोलप्रएनप्रतिवचनम्‌, 'योऽशनायापिपासे शोकं मोहं जरां 
मृत्युमत्येति'', “ एतमात्मानं विदित्वा’? इत्यादि, 
“' अतोऽन्यदार्तम्‌'? इत्यन्तम्‌ | किमुभयत्र विद्यैक्यम्‌, उत 
विद्याभेद इति संशयः । पूर्वत्र प्राणनादिहेतुः प्रत्यगात्मा, 
उत्तरत्राशनायाद्यतीतः परमात्मेत्युपास्यभेदाद्विद्याभेद इति पूर्वः 
पक्षः । राद्धान्तस्तु - “यत्‌ साक्षादपरोक्षाद्‌ब्रह्म य आत्मा 
सर्वान्तरः तन्मे व्याचक्ष्व’’ इति उभयत्र प्रश्नस्य 
परमात्मविषयत्वादेकरूपत्वाच्च, सर्वप्राणिप्राणनापाननादि 
हेतुत्वस्य अशनायाद्यतीतत्वस्य च प्रतिबचनद्दयावगतस्य 
परमात्मन्ये कस्मिन्ने बोपास्ये संभवाच्च, न विद्याभेदः | 
सूत्रार्थस्तु-अन्तरा, `य आत्मा water: इत्युषस्तप्रश्नो 
भूतग्रामवत्स्वात्मनः -प्रत्यगात्मन इत्युपगन्तव्यः; अन्यथा 
प्रतिवचनभेदानुपपत्तिरिति चेत्‌ नात्र प्रत्यगात्मपरमात्मविषयं 
प्रश्नद्वयम्‌ | प्रतिवचनद्वयं च परमात्मन्येकस्मिन्नेवो पास्ये 
संभवतीत्यर्थः | उपदेशवत्‌ - ` स्तब्धोऽस्युत तमादेशमप्राक्ष्य: 
इति प्रक्रान्तायामेकस्यामेव सद्दिद्यायाम्‌ भगवांस्त्वेव मे 
तद्ब्रवीत्विति’ ` “भूय एव मा भगवान्‌ विज्ञापयतु’? इत्यादिका 
प्रश्नावृत्ति:, प्रतिवचनभेदश्चोपास्यस्यमाहात्म्यविशेष प्रतिपादन 
परत्वेन दृश्यते; तद्वत्‌ ॥35॥ 


प्रष्टभेदपूर्वकप्रतिवचनप्रकारभेदात्‌ विद्याभेदोऽवर्जनीय 
एवेत्याशङ्क्याह - 


Should it be said that the former reply to the 
question of ‘Ushastha’ that the one that is within 
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all refers to the individual self having the aggregate 
of the five elements, as otherwise difference between 
the two replies will not become compatible, we say 
it is not so; because, this is just like the instruction 
of ‘Sadvidya’. (3-3-35) 


In the Brihadaranyaka Upanishat the reply to the 
question of Ushastha begins with the statement, “He who 
breathes up with Prana is yourself that is in all, He who 
breathes down with 'Apaana' is yourself that is within all” 
concludes with the statement, “Everything other than him 
is perishable” (Br.Up.3-4-1, 3-4-2). Later, the reply given 
to the question of Kahola begins with the statement, “He 
who transcends hunger and thirst, grief and delusion, old 
age and death”, “Knowing this atman’ and so on and 
concludes with the statement, “Everything” else is a source 
of sorrow and misery” (Br.Up.3-5-1). The doubt here is 
whether the same meditation is ordained in both the places 
or whether they differ from one another. The prima facie 
view is that there is difference in meditation, as in the 
former reply the ‘Pratyagatman’ or the jivatman happens 
to be the cause of ‘Praanana’ or the breathing forth and so 
on, the latter describes Paramatman who has transcended 
hunger, thirst and so on. As there is difference in the 
"Upaasya' or the object of meditation, there is difference in 
meditation. 


The conclusion on the other hand is as follows: There 
is no difference in meditation here on account of the fact, 
as the question in both cases, “Explain to me the Brahman 
who is direct and immediate and who is within all” 
(Br.Up.3-4-1, 3-5-1), is pertaining to the Paramatman 
alone and happens to be of the same form. Also, on account 
of the fact that, the fact of being the cause of the functions 
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of breathing up and breathing down in all living beings and 
also transcending hunger and so on that are described in 
the two replies do happen to the one and the same 
Paramatman who is the object of meditation. 


The meaning of the sutra is as follows: ‘Antaraa’ - 
means the question of Ushastha where a reference is made 
to the atman who is within all. ‘Bhootagraamavat 
svaatmanaha’ - means should be admitted as the 
Pratyagatman or individual self, otherwise there happens 
incompatibility between the two different answers. ‘Iti 
cheth’ - If it is argued like this, the reply is as follows - 
here the two questions do not pertain to the jivatman and 
Paramatman respectively. The meaning is both the replies 
do necessarily happen to the one and the same Paramatman 
who happens to be the object of meditation. ‘Upadeshavat’ 
- As in one and the same ‘Sadvidya’ which was introduced 
with the statement, “You are ensembling perfection. Have 
you verily made an enquiry into the Ordainer ?" (Ch.Up.6- 
1-3), there is a repetition of questions as, “May your 
venerable self alone teach me again” (Ch.Up.6-1-7), 
“Revered sir, please instruct me that” (Ch.Up.6-2-7) and 
the difference in reply is observed for describing the 
particular glories of one and the same obiect of meditation. 


As there is difference in the form of replies preceded 
by difference in questioners, the difference in meditation is 
unavoidable. If it is argued like that, the answer is given in 
the next sutra. 


व्यतिहारो विशिषन्ति हीतरवत्‌ (3-3-36) 


““यदेव साक्षादपरोक्षाद्‌ ब्रह्म य आत्मा सर्वान्तरः'' इति 
zat: wet: प्रशनस्यैक रूपत्वेनैक विषयत्वे निश्चिते सति 
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उषस्तकहोलयो: प्रतिवचनगतबुद्धिव्यतिहार: कार्य: | 
प्राणनादिहेतुत्वबुद्धिस्सर्वान्तरात्मविषया कहोलेनापि कार्या, 
तथाऽशनायाद्यतीतत्वबुद्धिरुषस्तेनापि कार्या । विशिंषन्ति 
ह्युभयत्रापि याज्ञवाल्क्यवचनान्येकं सर्वान्तरमेवोपास्यम्‌ । 
इतरवत्‌ यथेतरत्र सद्विद्यायां सर्वाणि प्रतिवचनानि 
परमकारणपरब्रह्मविषयाणि, तद्वत्‌ 1136 Il 


सद्रिद्यायामप्युपास्यैक्यं प्रशनप्रतिवचनावृत्तौ सत्यां 
कथमवगम्यत इत्यत्राह - 


Ushastha and Kahola have both to combine 
each other’s ideas. Indeed the teachings of 
Yajnyavalkya particularise one and the same 
Brahman. This is just like the case elsewhere in the 
teaching of Sadvidya. (3-3-36) 


The questions asked by both the questioners as, 
“Explain to me in detail about Brahman who is direct and 
immediate and who is within all” (Br.Up.3-4-1) is of the 
same form and related to the same subject matter and 
when it is decided like this, the interchange and 
combination of the ideas found in the answers given to 
Ushastha and Kahola have to be made. Kahola also has to 
meditate upon Brahman as being the cause of the functions 
of ‘Praanana’ and others as well as the idea of the self which 
is within all. Similarly, Ushastha has to meditate upon the 
idea that Brahman has transcended hunger and so on. The 
onc and non-second internal self alone is particularised by 
both the replics of Yajnyavalkya as the object of meditation. 
This is as in the case of Sadvidya - as in Sadvidya all the 
replies are pertaining to the Supreme Brahman that is the 


3-3-38 Third Chapter 145 


primeval cause, here also in the same way, the replies of 
Yajnyavalkya pertain to the same object of meditation. 


If it is asked how it is known that even in Sadvidya, the 
object of meditation is the same from the repetition of 
questions and answers, the answer is given in the next sutra. 


सैव हि सत्यादयः (3-3-37) 


“Qa देवतैक्षत’? इत्यादिषु सर्वत्र सैव परा देवतैकाऽनुवर्तते। 
“"ऐतदात्म्यमिदं सर्व तत्सत्यं स आत्मा तत्त्वमसि’? इति त एव 
सत्यादयः सर्वेषु प्रतिवचनेषूपसंह्नियन्ते ॥37॥ 


Indeed that Supreme Deity itself is the subject 
in the Sadvidya. Being ‘Satya’ and other qualities 
are combined in regard to it. (3-3-37) 


In statements such as, “That same deity deliberated” 
(Ch.Up.6-3-2) everywhere that one Supreme Deity alone 
is continuously referred to. Therefore, “Sathya” and others 
that are declared in the statement, “All this is having the 
Sath as its atman. That (fact of having Sath as its atman) is 
real. He (Sath) is the atman in all. That Supreme cause is 
thy innerself. Thou (your antaryamin) art that” (Ch.Up.6- 
8-7), are combined in all replies in that context. 


इति अन्तरत्वाधिकरणम्‌ ॥ 
कामाद्यधिकरणम्‌ 
कामादीतरत्र तत्र चायतनादिभ्यः (३-3-38) 


छान्दोग्ये श्रूयते, अथ यदिदमस्मिन्‌ ब्रह्मपुरे दहरं पुण्डरीकं 
वेश्म दहरोऽस्मिन्नन्तर आकाशस्तस्मिन्यदन्तस्तदन्बेष्टव्यम्‌' 
इत्यादि प्रक्रम्य, “तद्य इहात्मानमनुविद्य व्रजन्त्येताश्च सत्यान्‌ 
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कामान्‌ तेषां सर्वेषु लोकेषु कामचारो भवति' ' इति; वाजसनेयके 
च, “a एषोऽन्तहृदय आकाशस्तस्मिन्‌ शेते सर्वस्य बशी 
सर्वस्येशानः ' इत्यादि; किमुभयत्र विद्यैक्यम्‌, उत विद्याभेद इति 
संशयः | रूपभेदाद्विद्याभेद इति पूर्वः पक्षः, यद्यप्युभयत्र परमात्मै 
वोपास्यः, तथाप्येकत्राकाशशब्दाभिधेयः परमात्मोपास्यः, 
इतरत्राकाशे शयानः परमात्मेति हि रूपं भिद्यते। राद्धान्तस्तु- 
हृदयायतनत्वसत्यसङ्कल्पत्वसत्यकामत्वादेर भेदादुभयत्र 
तद्विशिष्टः परमात्मैवोपास्य इति रूपाभेदात्‌ विद्यैक्यम्‌; छान्दोग्ये 
हि, “दहरोऽस्मिन्नन्तर आकाशः तस्मिन्‌ यदन्तस्तदन्वेष्टव्यम्‌'” 
इत्यारभ्य, “कि तदत्र fae इत्यादिना परिचोद्य, “तस्मिन्‌ 
कामाः समाहिताः”  “एष आत्माऽपहत पाप्मा विजरो विमृत्युः” 
इत्यारभ्य, “सत्यकामस्सत्यसङ्कल्पः'› इत्युक्त्वा, “तद्य 
इहात्मानमनुविद्य व्रजन्त्येतांश्च सत्यान्‌ कामान्‌’? इति, 
आकाशशब्दनि्दि ष्ट परमात्मा; तदन्तर्गताश्च 
सत्यकामत्वसत्यसङ्कल्पत्वापहतपाप्मत्वादयो गुणाः; अतः 
परमात्मा हृदयायतन: सत्यकामत्वादिविशिष्टः उपास्य इति 
वाक्येनैव निर्णोतम्‌ । वाजसनेयके च, “य एषोऽन्तर्हदय 
आकाशस्तस्मिञ्छेते सर्वस्य वशी'' इत्युक्ते सति 
बशित्वादेस्सत्यसङ्कल्पत्वविशेषरूपतया स एव परमात्मा 
हदयायतनः सत्यसङ्कल्पत्वविशिष्ट उपास्य इति प्रतीयते | अतो 
दहरविद्याप्रत्यभिज्ञानात्‌ स एव परमात्मा सत्यसङ्कल्पत्वादि 
गुणाष्टकविशिष्ट उपास्य इति निश्चीयते । एवं निश्चिते सति, 
“आकाशे शयान” इत्याकाशशब्दोऽपि हृदयपुण्डरीकवर्त्या 
काशवाचीति रूपाभेदाद्विद्यैक्यमेव ॥ 
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सूत्रार्थस्तु-कामादीतरत्र तत्र च-वाजसनेयके छान्दोग्ये च 
सत्यकामत्वाद्येव रूपम्‌; कुतः ? आयतनादिभ्यः-हृदयायतनत्व 
सत्यसङ्कल्पत्वविशेषरूपवशित्वादिभ्यः तत्सहचारिण 
स्सत्यकामत्वादेः प्रत्यभिज्ञानात्‌ । “परं ज्योतिरुपसम्पद्य स्वेन 
रूपे णाभिनिष्पद्यते '', अभयं वै ब्रह्म भवति’? इति 
ब्रहाप्राप्तिरूपं फलं चैकमिति विद्यैक्यम्‌ ॥38॥ 


““मनसैवानुद्रष्टव्यं नेह नानाऽस्ति किञ्चन’ इत्यादेः 
पूर्वप्रकृतत्वात्‌, `स एष नेति नेत्यात्मा’? इति च वक्ष्यमाणत्वात्‌, 
“सर्वस्य वशी सर्वस्येशानः’? इत्यादिविशेषाणां 
ब्रह्मस्वरूपत्वाभावात्‌ कथं सत्यकामत्वादेमों क्षसाधनोपासन 
रूपत्वमित्यत आह - 


The qualities of Satyakamatva are to be 
reflected elsewhere also i.e., in the Brihadaranyaka 
Upanishath as there also i.e., in Chandogya 
Upanishath, as the qualities of having the heart as 
the ‘Aayathana’ and others are the same. (3-3-38) 


It is declared in the Chandogya Upanishath as follows: 
“Now in the city of Brahman there is a small lotus like 
abode and in it there is a small ether. That which is within 
this ether is to be sought” (Ch.Up.8-1-1). In continuation 
it declares, “Those people who depart from this world 
realizing this atman and reflecting upon his auspicious 
qualities will have free movement at will in all the worlds.” 
(Ch.Up.8-1-6); In the Brihadaranyaka Upanishath also, 
“The self who sleeps in the Akasha which is within the 
heart, who is the controller of all and who is the ruler of all 
beings" (Br.Up.4-4-22) and so on. The doubt which arises 
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here is whether one and the same meditation is ordained 
in both or whether there is difference in meditation. . 


The prima facie view is that there is difference in 
meditation as there is difference in form though in both 
Paramatman alone is the object of meditation but yet in 
one place the Paramatman who is designated by the term 
‘Akasha’ is the object of meditation whereas in the other, 
Paramatman who is reclining in ‘Akasha’ is the object of 
meditation. So there is difference in form. 


The conclusion arrived at here is as follows: As there 
is non-difference in respect of attributes such as having the 
heart as his abode, true will, true desire and so on in both 
places, Paramatman qualified by these attributes alone is 
to be meditated upon, there is non-difference of form and 
so they form one and the same meditation. In the 
Chandogya Upanishath, which begins with the statement, 
"In it there is a small ether. That which is within this ether 
is to be sought" (Ch.Up.8-1-1), a question is posed “what 
exists in that small ether >” and answered as, “All 
auspicious qualities are contained in this, this is the atman 
which is opposed to all that is defiling, which is free from 
old age, death" and so on and further stating that, "It has 
true desire and true will” (Ch.Up.8-1-5); It continues 
further, "Those who depart from this world realizing this 
atman and reflecting upon his auspicious qualities" 
(Ch.Up.8-1-6). Thus it declares that the one who is 
designated by the term ‘akasha’ is Paramatman and that 
the qualities of Satyakamatva, Satyasankalpatva and 
Apahatapaapmatva and so on that arc within that ether are 
the auspicious qualities of that Paramatman and so it is 
decided from the scriptural statement alone that 
Paramatman having thc heart as his abode and who is 
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characterised by the qualities such as Satyakamatva and so 
on is the object of meditation. 


In the Vajasaneya text when it is declared, “This great 
atman who sleeps in the Akasha, who is within the heart, 
who is the controller of all, the ruler of all beings” 
(Br.Up.4-4-22) and it is understood from this that same 
Paramatman who has the heart as his abode, who has true 
will is the object of meditation on account of the fact that 
‘Vashitva’ and others are the particular aspects of 
Satyasankalpatva. Therefore, it is decided that the same 
Paramatman characterised by the eight qualities such as 
Satyasankalpatva and others is the object of meditation on 
account of the recognition of the same ‘Dahara Vidya’. 
When it is decided thus, the term Akasha mentioned in, 
“He sleeps in the Akasha” denotes ether which is within 
the lotus of the heart. So there is non-difference in 
meditation as there is no difference in form. 


The meaning of the sutra is as follows: ‘Kaamaadi 
Itaratra Tatra cha’ - Satyakamatva and so on mentioned in 
Brihadaranyaka and Chandogya are of the same form. Why 
? ‘Aayatanaadibhyaha’ - As it is recognised that 
Satyakamatva and others are the same on account of the 
Association with ‘Vashitva’ and others that are the 
particular forms of Satyasankalpatva and on account of the 
lact of having the heart as abode. The fruit of this 
meditation viz. attainment of Brahman, is also of the same 
lorm as evidenced from the text, “This atman rises above 
this body and attaining the Supreme Light, reveals itself in 
its own natural form" (Ch.Up.8-12-2), “He who knows 
that Supreme Brahman thus becomes indeed the fearless 
l'arabrahman? (Br.Up.4-4-25). 


Should it be objected that ‘Satyakamatva’ and others 
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cannot have the form of meditation that is a means to 
liberation, as it is impossible for the characteristics of 
Lordship, Rulership and others to be the essential nature of 
Brahman on account of the declaration of the immediately 
preceding passage viz., “By the mind it is to be perceived 
that there is here no plurality” (Br.Up.4-4-19) and also on 
account of the subsequent passage, “This atman is to be 
known as ‘not this, not this’ (Br.Up.4-4-22) 


आदरादलोप: (3-3-39) 


वशित्वादे: प्रमाणान्तराविदितरूपस्य श्रुत्यैकसमधि 
गम्यस्यादरेण प्रतिपादनादलोपः अप्रतिषेधः | तस्यापि 
ब्रह्मगुणत्वमवश्याश्रयणीयम्‌; अविशेषनिषेधास्तु सकलेतर 
प्राकृ तविशेषविषयाः, नानत्वनिषेधस्तु सर्वस्य 
ब्रह्मकार्यतयाऽब्रह्मात्मकत्वाभिप्रायः 1139 11 


सगुणोपासनस्य “स यदि पितृलोककामो भवति”' इति 
सांसारिकफलत्वेन न मोक्षफलत्वमित्याशङ्क्याह - 


There is no omission of the auspicious qualities 
of Brahman because there is great regard in 
teaching these qualities. (3-3-39) 


There is non-omission or non-rejection of qualities like 
‘Vashitva’ or being the lord of all and the like that are not 
known from any other ‘Pramaana’ but known exclusively 
from the scriptures that describe them with great ardour. 
So even that is to be necessarily admitted as an attribute of 
Brahman. Total rejection without any specification is in 
respect of all other particularities that are material and 
defiling. The intention of the negation of plurality is to 


3-3-40 Third Chapter 151 


emphasise thar all things are ensouled by Brahman as they 
are the effects of Brahman as plurality of things not 
essouled by Brahman is negated. 


Should it be said that the fruit of meditation upon 
Brahman as characterised by qualities, is not liberation as 
it is declared that ‘Sagunopasana’ yields fruits related to 
samsaara, as evidenced from the statement, ‘If he desires 
to attain the world of the manes’ (Ch.Up.8-1-6, 8-2-1) - 


the answer is given in the next sutra. 
उपस्थिते5तस्तद्वचनात्‌ (3-3-40) 


उपस्थिति: -उपस्थानम्‌, ब्रह्मोपसम्पत्ति:; उपस्थिते - 
ब्रह्मोपसम्पन्ने, अतः ब्रह्मोपसंपत्तेरेव हेतोः, तद्बचनात्‌ - 
पितृलोकादिप्रामिवचनात्‌ न तत्‌ सांसारिकं फलम्‌, अपि तु 
साक्षान्मुक्तस्यैव, ` अस्माच्छरीरात्समुत्थाय परंज्योतिरुपसम्पद्य 
स्वेन रूपेणाभिनिष्पद्यते | स उत्तमः पुरुषः स तत्र पर्येति 
जक्षत्क्रीडन्‌ रममाणः स्रीभिर्वा यानैर्वा ज्ञातिभिर्वा नोपजनं 
स्मरन्निदं शरीरम्‌’? इति, “स स्वराडू भवति तस्य सर्वेषु लोकेषु 
कामचारो भवति'' इति च निवृताविद्यस्य हि स्वेन 
रूपेणाभिनिष्पन्नस्यैवो च्यते; अतो ब्रह्मोपसंम्पत्तिहेतुकत्वं 
क्रीडनादेरवगम्यते ॥ 

Only after the attainment of Brahman and 
because of the attainment of that Brahman there 
are statements such as free movement in all the 
worlds at will and so the attributes of 


satyakaamatva and others are to be combined in 
this mode of meditation. (3-3-40) 
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‘Upasthitihi’? means attainment - That means 
attainment of Brahman. ‘Upasthithe’ ~ when Brahman. is 
attained, taba’ — on account of that cause alone of the 
attainment of Brahman, "Zadvachanaat? — As the statement 
of attainment of the manes is mentioned, this is not the 
attainment of worldly benefits, but it is the attainment of 
one who is actually liberated. This attainment is declared 
of a person who has revealed his nature after the 
termination of all karma as evidenced from the texts, “This 
jivatman, passing out of the body attains that most 
SupremeLight and manifests in his own nature” (Ch.Up.8- 
3-4); “The great luminary to be attained is the Supreme 
person — Paramatman. That attainer experiences that 
Paramatman and follows him eating, sporting with women, 
playing with chariots or with relatives forgetting his 
previous body lying amidst the relatives” (Ch.Up.8-12-3), 
“He will be a sovereign to himself, He will have free 
movement at will in all worlds” (Ch.Up.7-25-2). Therefore 
it is understood that the playing and other things are 
caused on account of the attainment of Brahman. 


इति कामाद्यधिकरणम्‌ ॥ 
तन्निर्धारणाधिकरणम्‌ 
तन्निर्धारणानियमस्तद्दृष्टेः पृथग्घ्यप्रतिबन्धः फलम्‌ 
(3-3-41) 
छान्दोग्ये, “ओमित्येतदक्षरमुद्गीथमुपासीत'' इति 
कर्माङ्गाश्रयमुद्गीथाद्युपासनं श्रूयते; तत्‌ किं तस्मिन्‌ कर्मणि 
पर्णतादिवन्नियमेनोपादेयम्‌, उत गोदोहनादिवदनियमेनेति 
संशय: | कर्माङ्गाश्रयत्वेन पर्णतादिवत्तद्द्वारेण निरूढकार्यतया, 
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““यदेव विद्यया करोति श्रद्धयोपनिषदा तदेव वीर्यवत्तरं भवति'' 
इति वर्तमाननिर्देशस्य पृथक्फलप्रतिपादनायोगात्‌ क्रत्वर्थतया 
नियमेनोपादेयमिति पूर्वः पक्षः । राद्धान्तस्तु - “तेनोभौ कुरुतो 
यश्चैतदेवं वेद यश्च न da इत्युद्‌गीथोपासनरहितस्यापि 
क्रत्वनुष्ठानदर्शनात्‌ क्रतुफलात्‌ स्वर्गादेः पृथग्भूतवीर्यवत्तरत्व 
फलमिदमुपासनमिति गोदोहनादिवदनियमः । वर्तमाननिर्देशे 
सत्यप्यधिकारान्तरनिश्चये सति रात्रिसत्रवत्‌ क्रतोवीर्यवत्तरत्व 
मस्योपासनस्य फलमिति कल्पनीयम्‌ । सूत्रार्थस्तु-तन्नि 
धधारणानियमः - निर्धारणम्‌ निश्चयेन चेतसोऽवधारणम्‌, 
उपासनमित्यर्थः; तस्य उद्गी थोपासनस्यानियमः; कुतः ? 
wage: - “तेनोभौ कुरुतः'' इत्यनियमदृष्टेः; पृथग्भूतं हास्य 
फलम्‌; तच्चाप्रतिबन्धरूपम्‌; वीर्यत्तरत्वं नाम - 
प्रबलकर्मान्तरफलेनैतस्य कर्मण: फलस्याप्रतिबन्धः, 
अविलम्बितत्वमित्यर्थः 114111 

There is no compulsion of the ascertainment that 
the meditation upon Udgitha should be carried out 


in all places; because it is seen so. Its fruit of the 
form of non-obstruction is indeed separate. (3-3-41) 


In the Chandogya Upanishad, the meditation upon 
Udgitha is ordained as, “One should meditate on the syllable 
‘Om’ as Udgitha” (Ch. Up. 1-1-1) which is connected with, as 
4n accessory to karma. The doubt here is whether that 
meditation should be undertaken in all sacrificial acts just 
like the ladle made of ‘Parna’ wood as a rule or whether 
without any restriction as the taking of ‘Godohana’. 


The prima facie view is that the meditation on Udgitha 
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should be undertaken as a rule for the purposes of the 
sacrificial acts just as the usage of the ladle made of ‘Parna’ 
wood which is associated with the accessories of Karma 
and which is ordained so and on account of the fact that 
the statement in the present tense in the passage, “That 
very thing i.e., the sacrificial act which is done along with 
meditation associated with faith and with the knowledge of 
Brahman, that certainly is possessed of greatest power” 
(Ch.Up.1-1-10) and also on account of the fact thar it is 
not assuming to grant a separate fruit. 


The conclusion arrived at on the other hand is as 
follows:- 


There is-no restriction as in the case of 'Godohana' 
and others as it is made out that this Upasana is having the 
fruit of becoming more powerful that is different from the 
fruits such as swarga and others that are gained from 
sacrificial acts and also as it is seen that sacrificial acts 
bereft of meditation upon Udgitha are also performed as 
evidenced in the text, *With that Omkara both, the one 
who knows thus and the one that does not know thus 
perform? (Ch.Up.1-1-10). Though there is the usage of 
present tense here, when it is decided that it is relating to a 
different aspirant, it is to be assumed that the fruit of this 
upasana is the fact of the sacrificial act becoming more 
powerful just like the *Raatri Satra’. 


The meaning of the sutra is as follows:- 


"Tannirdbaaranaaniyamaha? — Nirdhaaranam’ means 
deciding with the mind definitely. That means meditation. 
‘Tasya’ means of thc Udgithopaasana, Aniyamaha’ means 
non-restriction. Why ? "Jat drusbtebe? — as it is seen so i.e., 
as no restriction is noticed due to the statement, “Both, the 
one who knows thus and the one who does not know thus, 
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perform with this meditation Omkara". “Pruthak Bhutam 
hi asya phalam” — The fruit of this indeed is separate and 
that is of the form of non-obstruction; "Veeryavattaratvam? 
- means non-obstruction of the fruit of this karma on 
account of the result of some other different, morc 
powerful karma. The meaning is that there will be non- 
delay in getting the fruit. 


इति तन्निर्धारणानियमाधिकरणम्‌ ॥ 
प्रदानाधिकरणम्‌ 
प्रदानवदेव तदुक्तम्‌ (3-3-42) 


दहरविद्यायाम्‌ “तद्य इहात्मानमनुविद्य व्रजन्त्येतांश्च सत्यान्‌ 
कामान्‌'' इत्यपहतपाप्मत्वादिगुणानामपि परमात्मस्वरूप 
चिन्तनवत्पृ थक्चिन्तनं विहितम्‌ । कि गुणचिन्तने 
तत्तदूगुणविशिष्टतया परमात्मचिन्तनमावर्तनीयम्‌, उत नेति 
संशयः। परमात्मन एकस्यैव सर्वेषां गुणानां गुणित्वेन सकृदेव 
तच्चिन्तनोपपत्तेर्नावर्तनीयमिति पूर्वः पक्षः | राद्धान्तस्तु - 
गुणिनः स्वरूपैक्येऽपि तत्तद्रुणविशिष्टाकार भेदादावर्तनीयमिति। 
सूत्रार्थस्तु प्रदानवदावर्तनीयमेच, यथा - ' ‘इन्द्राय राज्ञे 
पुरोडाशमेकादश कपालमिन्द्रायाधिराजायेन्द्राय स्वराज्ञे 
इतीन्द्रस्यैकत्बेऽपि राजत्वादिविशिष्टाकारभेदाद्देवताभेद इति 
प्रदानावृत्तिः - agal तदुक्तं aged, “नाना वा 
देवतापृथक्त्वात्‌'? इति 114211 


In the meditation on the qualities ordained in 
Dahara Vidya, the meditation of Paramatman as 
characterised by these qualities should be repeated 
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again and again. This is just as in the case of 
oblations. This has been explained in the 
*Samkarshana kanda’. (3-3-42) i 


In Dahara Vidya, the meditation separately on the 
qualities of Paramatman such as 'Apahatapaapmatva' or the 
quality of being opposed to all that is defiling is ordained 
just as the meditation upon the essential nature of 
Paramatman as noticed from the text, “Now those who 
depart from here after having known the self and these 
eternal and auspicious qualities of His” (Ch.Up.8-1-6). 
Here the doubt that arises is, whether in the meditation of 
those auspicious qualities, the meditation upon 
Paramatman as characterised by those qualities is to be 
repeated or not. 


The prima facie view is such meditation upon 
Paramatman is not to be repeated as it is reasonable to 
meditate upon Paramatman only once as he is the one and 
only possessor of all those qualities. 


The conclusion arrived at is as follows:- 


That the meditation is to be repeated on account of 
the fact that there is difference in form as characterised by 
each one of those qualities though there is non-difference 
in the essential nature of the possessor of those qualities. 


The meaning of the sutra is as follows: 


The meditation is to be repeated just as the offering 
of oblations as in the injunctions such as, *One should offer 
‘Purodasha’ on eleven pot heads to Indra, who is the ruler 
or the king, To Indra who is the Supreme ruler and to 
Indra who is the self-ruler”. Though they refer to the one 
Indra alone as there happens to be difference in godhead 
as on account of the difference in form as characterised by 
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the rulership and others, the oblations are repeated. 
Similarly, here also the meditation upon Paramatman is to 
be repeated as characterised by those qualities. This is 
declared in Sankarshana kanda as, “The divinities are 
different on account of separation”. 


इति प्रदानाधिकरणम्‌ ॥ 
लिङ्गभूयस्त्वाधिकरणम्‌ 
लिङ्गभूयस्त्वात्तद्धि बलीयस्तदपि (3-3-43) 


तैत्तिरीया अधीयते, ' “सहस्रशीर्षं देवम्‌ विश्वाक्षं 
विश्वशम्भुवम्‌। विश्वंनारायणं देवं’? इत्यारभ्य, ` सोऽक्षरः 
परमस्स्वराट्‌”” इत्यन्तम्‌ । अस्मिन्ननुवाकेनोपासनं विधीयते; 
किमयं पूर्वानुवाकोदितदहरविद्योपास्यविशेषनिर्धारणार्थः, उत 
सर्ववेदान्तोदितसर्वपरविद्योपास्य विशेषनिर्धारणार्थ इति संशयः। 
दहरविद्याया आनन्तर्याक्तदुपास्यविशेषनिर्धारणार्थ इति पूर्वः 
पक्षः, ““सहस्रशीर्षम्‌ देवम्‌’? इति द्वितीयानिर्देशस्यानन्तरो 
दितोपासिना संबन्धस्यैव युक्तत्वाच्च | राद्धान्तस्तु -परब्रह्न 
परतत्त्वपरंज्योतिः परमात्माक्षरशिवशम्भु शब्दैस्सर्व पर 
विद्योपास्यान्‌ अनूद्य वाक्येनैव तेषां नारायणत्वविधानात्तस्य च 
प्रकरणात्‌ बलीयस्त्वेन सर्वविद्योपास्यनिर्धारणार्थ इति निश्चीयते। 
न च '“सहस्रशीर्षम्‌’' इति द्वितीयानिर्देशः पूर्वेणोपासिनाऽ 
संबध्यते, “तस्मिन्‌ यदन्तस्तदुपासितव्यम्‌'” इति कृत्प्रत्ययेन 
कर्माभिहितमिति तत्र द्वितीयानिर्देशायोगात्‌ । “नारायणः परः”? 
"sma नारायणस्टस्थितः'? , ` परमात्मा व्यवस्थितः? 
इत्यादिभिरैकार्थ्यात्‌ प्रथमार्थे द्वितीया à 
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सूत्रार्थस्तु -सर्वपरविद्योपास्यनिर्धारणे लिङ्गभूयस्त्वात्‌- 
तच्चिह्ूभूतवाक्यभूयस्त्वादित्यर्थः । ततद्धि-वाक्यं 
प्रकरणाद्बलीयः तदपि पूर्वस्मिन्‌ काण्डे, ` श्रुतिलिङ्गवाक्य 
प्रकरणस्थानसमाख्यानाँ समवाये परदौर्बल्यमर्थविप्रकर्षात्‌'” 
इत्यादिनोक्तम्‌ | एवं सर्वोपास्यनिर्धारणे निश्चिते सति 
दहरविद्यायामप्ययमेवोपास्य इति, ` पद्मकोशप्रतीकाशम्‌' 
इत्यादिना हदयाद्यभिधानं च युज्यत इत्यभिप्रायः ॥ 


The object of meditation in all Brahma Vidyas 
is determined in the Narayananuvaka because there 
is an abundance of indicatory marks. Such marks 
are more powerful than the context. That also has 
been explained in the Purva Mimamsa. (3-3-43) 


The followers of the Taittiriya branch read in their text 
as follows, “The Lord has a thousand heads, who has his 
cyes everywhere, who works out the good of all the worlds, 
who is the universe, who is Narayana” (Tait. 
Mahanarayana.ll-1). Beginning thus, the passage 
concludes with the statement, “He is the released self, the 
most celebrated independent one” (Tait.Mahanarayana.11- 
13). The meditation upon Brahman is ordained in this 
passage. A doubt arises as follows:- Is this meant for 
determining the characteristics of the object of meditation 
in Dahara Vidya which was introduced in the previous 
anuvaaka ? Or, is it meant for determining the particular 
object of meditation in all meditations on the highest self 
enjoined in all the Upanishadic texts ? 

The prima facie view is that this is meant for 
determining the qualitics to be included in the object of 
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meditation in Dahara Vidya as it is introduced immediately 
after the exposition of Dahara vidya. It is also reasonable 
to hold that it is related to the object of meditation of 
Brahman in Dahara vidya as there is the declaration here 
in the accusative case as, “Sahasra sheersham devam” and 
so on. 


The conclusion on the other hand is as follows:- 


It is decided that this text is meant for determining 
the object of meditation in all Brahma vidyas on account of 
the fact that the terms signifying the objects of meditation 
in all the meditations upon Parabrahman such as the 
Supreme Brahman, the Supreme Reality, the Supreme 
Light, the Supreme Self, the Immutable Akshara, Shiva, 
Shambhu - are all re-stated and in those very statements 
they are ordained as Narayana and this statement enjoining 
that they are all Narayana is more powerful than the 
context. The signification of the accusative case such as, 
“Sahasra sheersham” and so on does not relate to the 
meditation introduced earlier because in the statement, 
“What is within it should be meditated upon” 
(Taittiriya.Up.10-7), by means of the ‘Krut’ affix (“Tavya’ 
in ‘Upaasitavya’) which is associated with the person who 
performs worship, there is no possibility of using the 
accusative case. On account of the statements, “Narayana 
is the Supreme”, “Narayana resides pervading everything”, 
“The Supreme atman is established” (Taittiriya.11-3-4) 
that have the same meaning, it is to be understood that the 
accusative case is used in place of the nominative case. 


The meaning of the sutra is as follows:- 


In determining the object of meditations upon the 
Supreme Self, there is abundance of indicative marks i.e., 
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there are many statements that signify that object of 
meditation - this is the meaning. "Taddhi' — means this 
statement is more powerful than the context. "Tadapi' - 
even that has been declared in the Poorva kanda as follows: 
Under the sutra, “Sruti, linga or indicatory marks, vakya 
or sentences or short passages, prakarana or context, 
sthana or positional strength, samakhya or names or 
derivative words - where these are applicable, one is superior 
to the other in order, because the signification of each 
succeeding one is more remote" (Poorva Mimamsa.3-3-14). 


When the object of meditation in all Brahmopasana is 
determined like this, it results that even in Daharopasana 
this alone is to be meditated upon. The idea is the 
recognition of the ‘Hrudaya’ and others become reasonable 
through the statements such as, “The heart resembling the 
bud of a lotus flower” (Mahanarayana. 11-7). 


इति लिङ्गभूयस्त्वाधिकरणम्‌ ॥ 
पूर्वविकल्पाधिकरणम्‌ 
पूर्वविकल्पः प्रकरणात्‌ स्यात्क्रिया मानसवत्‌ (३-3-44) 


वाजसनेयके ऽग्निरहस्ये, ‘aafaa वाक्चितः 
प्राणचितश्रक्षुश्चित: ' इत्यादिना मनश्चिदादयोऽग्नयो विद्यारूपाः 
श्रूयन्ते | किमेते क्रियामयक्रत्वङ्गभूताः, उतविद्यामयक्रत्वङ्गभूता 
इति संशयः । अस्मिन्‌ प्रकरणे विद्यामय क्रत्वनुबन्धिमान 
सग्रहस्तोत्रादिदर्शनेऽपि क्रतोर्विधानाभावात्‌, फलान्तराप्रतीतेश्च, 
पूर्वत्र, “असद्वा इदमग्र आसीत्‌’? इत्यादिनेष्टकचितस्याग्नेः 
प्रकृतत्वात्‌, मनश्चितादिषु च, “तेषामेकैक एव तावान्‌ यावानसौ 
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पूर्व: इति तत्कार्यातिदेशादिष्टकचितेनैषां विकल्पप्रतीतेश्व 
इष्टकचिताम्निशेषभूतक्रियामयक्रत्वनुप्रवेशेन तदड़भूता इति पूर्वः 
पक्षः | 

राद्धान्तस्तु- “ते हैते विद्याचित एव विद्याया हैवैत एवं 
विदश्चिता भवन्ति” इति मनश्चितादीनाम्‌ साम्पादिकाग्नित्वेन 
विद्यारूपत्वे सिद्धेऽपि, “ते हैते विद्याचित एव" 
इत्यवधारणश्रुतिर्विद्यामयक्रत्वङ्गत्वेनैषां विद्यारूपतावगत्यर्थेति 
निश्चयात्‌ सन्नििहितेर्मानसैः ग्रहस्तोत्रादिभिः क्रत्वनुबद्धैरनुवादस 
रूपवाक्यप्रतिपादितैः क्रतुदर्शने सति, वचनानि त्वपूर्वत्वात्‌’ 
इति न्यायेन मनश्चिदादीनाम्‌ शेषिभूतविद्यामयक्रतोर्विधिः 
परिकल्प्यते | ` तेषामेकैक एव तावान्यावानसौ qd: 
इत्यतिदेशेनेष्टकचिताग्नेस्स्व शेषिभूतक्रतुद्वारेण यत्फलम्‌, तदेवैषां 
स्वशेषिभूतविद्यामयक्र तुद्वारेण फलमिति निश्चीयत इति 
विद्यामयक्रत्वङ्गभूता एव मनश्चिदादयः । 


सूत्रार्थस्तु -मनश्चिदादिः क्रिया स्यात्‌ - क्रियामयक्रत्वङ्गभूत 
इत्यर्थः | कुतः ? प्रकरणात्‌, पूर्वप्रकृ तेनेष्टकचितेनाव्य 
भिचरितक्रतुसंबंन्धिनोपस्थितक्रतुगृहीतत्वेन तदङ्गभूतानामेषां 
चाग्नित्वात्तेनेष्टकचितेन विकल्पः; विद्यारूपाणामप्येषां 
क्रियामयक्रत्वङ्कभावो न विरूध्यते, द्वादशाहाङ्गभूतमान 
सग्रहवत्‌ 1144 ll 

The *Manaschit (mental fires) and others are 


alternatives to physical fires previously mentioned 
on account of the context. This is just like the case 
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of cups imagined by the mind in the ‘Dvaadashaaha’ 
sacrifice. (3-3-44) 


In Agnirahasya of the Vajasaneyika, fires that are 
kindled by the mind which are of the form of meditations 
are declared as, “Those built by the mind, those built by 
the speech, those built by the vital airs, those built by the 
eye” (Satapatha.Br.10) and so on. The doubt arises here 
whether these are accessories to sacrifice being of the form 
of action or whether they are accessories to sacrifice being 
of the form of meditation. 


The prima facie view is as follows:- The fires built up 
by the mind etc., are accessories to the fires built up by 
bricks and they comprise of the character of the sacrifice 
consisting of works on account of the following reasons - 
though in this context we see prayers and others related to 
the mental cups that are associated with, that are of the 
form of meditation associated with sacrifice, we do not find 
the process of the performance of the sacrifice enjoined and 
there is no mention of a different Phala or fruit and as in 
this section the subject matter is related to the fire altar 
built of bricks introduced by means of the clause, “Non- 
being it was in the beginning” (Shatapatha.Br.6-1-1) and 
as it is understood that the altars built by mind and others 
are alternatives to the altars built by brick as extended in 
the statement, “Of these cach one is great as that of 
previous one” (Shatapatha.Br.10-4-1-3), the altars built of 
thought and so on are known as alternates to the altars 
built by bricks and as they are included in the sacrifices 
which are of the form of actions sub-serving the fires built 
with the altar of bricks. 


The conclusion arrived at on the other hand is as 
follows:- 
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According to the statement, “These are undoubtedly 
of the form of Vidya alone as they are built up by the mind 
by those who know like this” (Shatapatha.Br.10-4-1-12), 
the altars that are construed by the mind are to be mentally 
acquired and so the form of meditation is established. 
According to the statement, “These are certainly built of 
knowledge only”, as there is an emphasis on the mental 
character, it is decided that they are of the form of 
meditation alone. There is seen in the statement connected 
with this (nearby this) that are of the form of re-statements 
of mental cups, hymns and others that are associated with 
the sacrifice that they are seen in performance of the 
sacrifice. On account of the analogy of “statements that are 
unique”, it is construed that the altars built by mind and 
others are accessories to the sacrifice of the form of 
meditation that are to be sub-served by them. By the 
statement that extends the result to this as, “Of these fires 
construed by the mind, each is as much as that fire built on 
the altar of bricks mentioned earlier” (Shatapatha.Br.10-4- 
1-3), it is decided that the fruit of this sacrifice of the form 
of meditation is the same fruit that is obtained through the 
sacrifice performed through the altar of bricks. So the fires 
built by mind and others are accessories to the sacrifices of 
the form of meditation. 


The meaning of the sutras is as follows - The mental 
fires and others are of the form of actions - the meaning is 
that they are subsidiaries to sacrifices of the form of action. 


Why ? ‘Prakaranaat’ - on account of the context. There 
is an alternative to the fires kindled on the altar of bricks 
with these fires that are construed by meditation as they 
are also accessories to the sacrifices that were introduced 
earlier to be performed on the fires on the altar built by 
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bricks. Though these are of the form of meditation there is 
no contradiction in their being accessories to the sacrifice of- 
the form of action. This is just like the case of mental cups 
and so on that are accessories to the ‘Dvadashaaha’ sacrifice. 


अतिदेशाच्च (3-3-45) 


““तेषामेकेक एव तावान्‌ यावानसौ qd: इति तेषु 
पूर्वेष्ठकचितकार्यातिदेशाच्च तेनैषां विकल्पः प्रतीयते । तेन 
विकल्पो हि तच्छेषिभूतक्रत्वङ्गत्वेन विनेषां नोपपद्यते | अतश्च 
तदङ्गभूताः ॥45॥ 


On account of the fact that the greatness and 
so on of ‘Agni’ are extended in the case of fires built 
by the mind, these fires built by the mind and so on 
are of the nature of action alone. (3-3-45) 


According to the passage, “Of these each one is as 
great as the previous one” (Shatapatha.Br.10-4-1-3) the 
fires constituted by the mind and so on are known to be 
alternatives to the fire kindled on the altar of bricks as there 
is an extension of the greatness of fire in them also. This 
kind of optional substitute cannot be reasonable to them 
unless they are accessories to the sacrifice which is to be 
sub-served by them. Therefore, they are accessories to the 
sacrifice of the form of action. 


विद्यैव तु निर्धारणात्‌ दर्शनाच्च (3-3-46) 
तुशब्दः पक्षं व्यावर्तयति; मनश्चिदादिः विद्यैव 


विद्यामयक्रत्वङ्गभूत एवेत्यर्थः | कुतः ? निर्धारणात्‌ | तेषां विद्या 
रूपत्वे सिद्धेऽपि,- “ते हैते विद्याचित एव’ इति निर्धारणं 
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विद्यामयक्रत्वङ्गतयैषां विद्यामयत्वख्यापनार्थम्‌ | अत्रैव विद्यामय 
क्रतुदर्शनाच्च तदङ्गत्वमेवैषाम्‌ | दृश्यते चात्र विद्यामयः क्रतुः, 
“मनसैषु ग्रहा अगृह्यन्त मनसाऽस्तुवन्त मनसाऽशंसन्‌'? 
इत्यादौ 1146 1 


अत्र विद्यामयक्रतौ विधिपदाश्रवणात्‌, तत्फलसंबन्धा 
प्रतितेश्च, प्रकरणेनेष्टकचिताग्न्युपस्थापितक्रत्वङ्कताप्रतीते श्च 
विद्यामयक्रत्वन्वयो बाध्यत इत्याशङ्क्याह - 


But, the fires constructed by the mind and so on 
are undoubtedly of the form of Vidya or meditation 
alone because it is so determined and because it is 
seen thus in the scriptural statements. (3-3-46) 


The term ‘But terminates the objection raised. The 
altars built of mind and so on are of the form of meditation 
only i.e., they are the accessories belonging to a 
performance which is of the form of meditation only. Why 
? Because it is determined like that. Though they are 
established as a form of meditation, the scriptural 
statement, “They are built of knowledge only” that 
determines their nature is meant for establishing that they 
are of the form of meditation only, being accessories to the 
sacrifice of the form of knowledge. As the sacrifice of the 
form of meditation is witnessed here alone, these verily 
form accessories to that. The sacrifice of the form of Vidya 
or meditation is witnessed here alone in the scriptural 
statement, “By the mind the Soma cups were drawn, by 
the mind the hymns were chanted and so on" 
(Shatapatha.Br.10-4-1-3). 


An objection is raised here thus - There is no word of 
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injunction found here in the text to take this sacrifice of the 
form of meditation and there is no statement describing 
the fruit related to that. And the context is about the 
subject matter of the altar built of bricks and it is 
understood that this is an accessory to the actual sacrificial 
performance. So all these contradict the association of these 
with the performance of sacrifice of the form of meditation. 


This objection is answered in the next sutra. 
श्रुत्यादिबलीयस्त्वाच्च न बाध: (3-3-47) 


त्यादेः प्रकरणाइलीयस्त्वेन श्रुत्याद्यगगतस्य 
विद्यामयक्रत्वन्वयस्य प्रकरणेन न बाधः । श्रुतिस्तावत्‌, “ते हैते 
विद्याचित एव'' इति । तां विवृणोति, “विद्यया हैवैत 
एवंविदश्चिता भवन्ति'' इति i लिङ्गवाक्ये च भाष्ये दर्शिते | 
एबंविदः -मनक्चक्षुरादिव्यापारष्वग्नित्वं सम्पादयितुः - एते - 
मनश्चिदादयः, विद्यया प्रधानभूतया चिताभवन्तीत्यर्थः 114711 


“mAg ग्रहा अगृह्यन्त’? इत्यादौ विधिपदाश्रवणा 
द्विद्यामयक्रतुविधिर्न संभवतीति तदसंभवाच्च तदन्वयो (ऽपि) न 
संभवत्तीत्याशङ्क्याह - 


As the scriptural text and so on are more 
powerful than the context, there is no contradiction. 
(3-3-47) 


On account of the fact that the sruthi and others arc 
more powerful than the Prakarana or context, there is no 
contradiction here on account of the context regarding the 
connection of these with the sacrifices of mental 
performances as known from the scriptural statements. 
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The scriptural statement lays down, “These fires are built 
of knowledge only” (Shatapatha.Br.4-1-1-12). The same is 
explained further in the statement, *To one who knows 
thus these become built with knowledge". The indicatory 
mark and the statement are illustrated in the Bhashya. 
‘Evam Vidaha' - means to one who knows to obtain the 
characteristic of fire in the functions of mind and eye and 
others; ‘Ete’ - means the altars built by the mind and 
others. *Vidyaya' - they become primarily built. That is the 
meaning. 


In scriptural statements like, “The cups were lifted up 
by mind alone”, as there is no mention of the word of 
injunction, it is pointed out that it cannot be a sacrifice of 
the form of meditation that is prescribed here as it is not 
possible. So there cannot be an association with such 
mental sacrifice here. If an objection is raised thus the next 
sutra answers that. 

अनुबन्धादिभ्यः प्रज्ञान्तरपुथक्त्ववद्दृष्टश्च तदुक्तम्‌ 
(3-3-48) 


ग्रहस्तोत्रशस्त्रेभ्यो यज्ञानुबन्धेभ्यः इष्टकचितान्वयिनः 
sma विधीयमानविद्यामयक्र तुपृ थकत्वमवगम्यते; 
प्रज्ञान्तरपृ थक्त्ववत्‌ , यथा प्रज्ञान्तराणां दहरविद्यादीनां 
प्रथक्त्वहेतुभ्यः पृथक्त्वम्‌; आदिशब्दात्‌ पूर्वोक्तः श्रुत्यादिर्गृह्यते। 
शरुत्यादिनाऽनुबन्धैश्च विद्यामयक्रतुविधिः कल्प्यत इत्यर्थः | 
दृष्टश्चानुबादसरूपेऽपि कल्प्यमानो विधिः, यदेव विद्यया 
करोति”? इत्यादौ । तदुक्तम्‌ “वचनानि त्वपूर्वत्वात्‌’ 
इति nasi 
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यत्तूक्तमतिदेशाच्चेष्टकचितशेषिभूतक्रत्वन्वयो5वगम्यत इति, 
तत्राह - 


Because of the fact of subsidiaries and others 
that are related to the sacrifice, the sacrifice of the 
form of meditation or knowledge is inferred to be 
separate from the sacrifice of the form of Kriya. 
This is as in the case of other Vidyas that are 
separate and the injunction also is seen. This is 
expounded in the Poorva Mimamsa. (3-3-48) 


It is understood that this sacrifice of the form of 
meditation which is prescribed here is quite different from 
the sacrifice which is associated with the altar of bricks 
having the subsidiaries of sacrifice such as cups, hymns to 
be sung, texts to be recited and so on. This is just like the 
case of other Vidyas being separate. As in the case of other 
meditations such as Dahara Vidya and others, there is 
difference from one another on account of the 
differentiating causes. By the term ‘adi’ in the sutra, the 
scriptural statements mentioned earlier are understood. 
The meaning is the injunction for the sacrifice of the form 
of meditation is performed on account of the scriptural 
statements and the subsidiaries. Even in passages which are 
of the form of repetitive references, injunctions that are 
presumed are seen. This has been declared in the Poorva 
Mimamsa., “The texts are indeed injunctions as they 
convey a new meaning” (Poorva Mimamsa.3-5-21). 


It has been stated above that on account of the fact of 
‘Atidesha’ or extension of the rule, that it is understood that 
these are related to the sacrifice that is sub-served by the 
fires built on the altar of bricks. The Sutrakara sets aside 
this objection in the next sutra. 
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न सामान्यादप्युपलब्धेर्मृत्युवन्न हि लोकापत्तिः 
(3-3-49) 


नावश्यमतिदेशेनेष्टकचिताग्नितुल्यदेशत्वमवश्याश्रयणीयम्‌, 
येन केनचित्सामान्येनातिदेशोपलब्धे: । `स एष मृत्युर्य एष 
एतस्मिन्‌ मण्डले पुरुष: इतिवत्‌ फलसामान्येन 
भविष्यत्यतिदेशः । न हि तत्र मण्डलपुरुषे मृत्युलोकापत्तिरप्यति 
दिश्यते ; अपि तु मृत्युवत्‌ सर्वसंहर्तृत्वमेव 1149 11 


It is not so. Because the ‘Atidesha’ (extension) 
is obtained from some common feature; This is just 
like the case with Mruthyu, where there is no 
attainment of his world. (3-3-49) 


It need not be necessarily resorted to the fact of similar 
application with the fire kindled on the altar built of bricks 
even on account of the extension of principle; because the 
extension is obtained even on account of something or 
other which is common. An extension happens on account 
of the fact of a common characteristic of the fruit as, “He, 
the above mentioned being, is death or Mruthyu, that same 
person who is within the Orb of the Sun” (Shatapatha.Br.3- 
6-3). But here the attainment also of the world of death is 
not extended in the case of the purusha in the Orb of the 
Sun. But only the fact of destroying everything just like 
death is assumed. 


परेण च शब्दस्य ताद्विध्यं भूयस्त्वात्त्वनुबन्ध: (3-3-50) 


परेण च ब्राह्मणेनास्य मनश्चिदाद्यभिधायिन: शब्दस्य 
ताद्विध्यं तद्विधत्वम्‌, विद्यामयप्रतिपादकत्वमवगम्यते । परेण हि 
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ब्राह्मणेन, अयं वाव लोक एषोऽम्निश्चितः तस्याप एव’? 
इत्यादिना पृथक्फला विद्यैव विधीयते | अग्निरहस्ये क्रियामया 
एव विधीयन्त इति नास्ति नियम इत्यर्थः । क्रियाप्रकरणे त्वेषां 
मनश्चिदादीनामनुबन्धः सम्पादनीयानामग्न्यङ्गानामत्र भूयस्त्वात्‌ 
क्रियते | अतो विद्यामयक्रत्वङ्गभूता एव मनश्चिदादयोऽग्नयः ॥ 


इति पूर्वविकल्पाधिकरणम्‌ ॥ 


Even from the subsequent Brahmana, it is 
known that the text ordaining ‘manaschith’ ritual 
establishes that it is of the form of knowledge. 
Because it is connected with the ritualistic portions 
in abundance of the subsidiaries of sacrifice to be 
mentally carried out. (3-3-50) 


From the subsequent Brahmana, it is made out that 
the texts enjoining the sacrifice in fires built on the altar of 
mind and others have that character viz., the character of 
the form of knowledge. Through the next Brahmana, 
knowledge only is enjoined having a different fruit as 
evidenced in the statement, “This world (the earth) is the 
built-up fire altar; The waters (of the oceans) are its 
enclosing paristaranas” (Shata.Br.10-5-4-1). The idea is this 
viz., there is no rule that only sacrifices that are of the form 
of action are enjoined in Agnirahasya. In the context of 
performance of sacrifice, the subsidiaries of altars built by 
the mind and so on that are to be accomplished as 
accessory to the fires are in abundance. So the fires that 
are built on the altars of mind and others are accessories to 
the sacrifice of the form of meditation. 


3-3-51 Third Chapter 171 


शरीरेभावाधिकरणम्‌ 
एक आत्मनश्शरीरे भावात्‌ (3-3-51) 


प्रत्यगात्मन आत्मतया हि परमात्मोपास्यः, उपासकस्यापि 
स्वरूपमुपास्योपासनस्वरूपवत्‌ ज्ञातव्यमित्युक्तम्‌, ˆ त्रयाणाम्‌' 
इत्यादिना। वक्ष्यते च ` आत्मेति तूपगच्छन्ति’? इति । तत्र किं 
प्रत्यगात्मनः शरीरे वर्तमानस्य कर्तृत्वभोक्तृत्वादिविशिष्टं 
रूपमनुसन्धेयम्‌ उत प्रजापतिवाक्योदितापहतपाप्मत्वादिगुणकं 
यथावस्थितं रूपमिति संशयः | शरीरे वर्तमानस्य यादृशं रूपम्‌, 
तदेवानुसन्धेयमिति पूर्वः पक्षः, कर्मविधिष्विवोपासनविधिष्वपि 
तावतैव साधनानुष्ठानफलानुभवयोस्सम्भवात्‌ | ` यथाक्रतु 
रस्मिंछोके पुरुषो भवति'' इति तु, Ud यथायथोपासते” 
इत्यनेनैका थ्यात्परमात्मविषयम्‌ । राद्धान्तस्तु - *तत्त्वमसि' 
“aa आत्माउन्तर्याम्यमृतः'' इति प्रत्यगात्मन आत्मतयैव 
परमात्मा उपास्य इति प्रत्यगात्मनस्स्वरूपमप्युपासनान्तर्गतम्‌; 
"wi ज्योतिरुपसम्पद्य स्वेन रूपेणाभिनिष्पद्यते'' इति 
यथावस्थितात्मस्वरूपस्यैव ब्रह्मानुभवः फलमित्यतः 
'यथाक्रतुरस्मिन्‌ लोके पुरुषो भवति'' इति न 
परमात्ममात्रविषयम्‌; अपितु प्रत्यगात्मात्मभूतोपास्यविषयमिति 
प्रजापतिवाक्योदित यथावस्थितस्वरूपमेवानुसन्धेयम्‌; अन्यथा 
प्राप्योपास्ययोः प्रकारभेदात्‌, ` यथाक्रतुरस्मिन्‌'› इति विरुध्यते; 
““यजेत स्वर्गकामः”? इत्यादिकर्मविधौ तु कर्तृस्वरूपानुसन्धानं 
न साधनान्तर्गतमिति विशेषः । 
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सूत्रार्थस्तु-कर्तृत्वादिविशिष्टमेवात्मनस्स्वरूपमनुसंधेय 
मित्येके मन्यन्ते । कुतः ? शरीरे वर्तमानस्योपासितुरात्मन 
स्तथाभावात्‌ 1151 Il 


Some opine that the individual self is to be 
meditated upon as characterised by the qualities of 
doership and so on as the embodied self is of that 
character or nature. (3-3-51) 


It was declared in the sutra 1-4-6 that “There were 
exposition and question related to only the three? and it 
was established that Brahman had to be meditated as the 
inner-self of the individual self and it was further stated 
that the essential nature of the Upasaka also ought to be 
known just as the essential nature of Paramatman. The 
Sutrakara expounds later that, “The Jabaalas worship the 
Lord as the Self” (V.S.4-1-3). The doubt arises here thus - 
Is the essential nature of the jivatman who is associated 
with the body to be meditated upon as characterised by 
doer-ship and enjoyer-ship and so on or whether he is to be 
meditated upon as characterised by 'Apahatapaapmatva" 
i.e., free from all sin and imperfection and so on which 
happens to be his true nature as taught by Prajapathi. 


The prima facie view is that - that form alone is to be 
meditated upon which is the form of the individual self that 
exists in the body as that much alone is enough for 
practising the spiritual discipline and experiencing the 
results thereof, cven in respect of the injunctions regards 
meditation as in the case of injunctions related to karma. 
The specific statement, “Just as a person’s worship is in 
this world, so after death will he” (Ch.Up.3-14-1) and “In 
whatsoever manner he meditates upon him” 
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(Medgala.Up.1) have the same inport and are related to 
the meditation upon Paramatman. 


The conclusion on the other hand is as follows: 


As the Paramatman is the object of meditation as the 
inner-self of the jivatman, as declared by the texts, “That 
thou art” (Ch.Up.6-10-3), “He is your atman, the inner 
controller, the immortal” (Br.Up.3-7-26), the essential 
nature of the jivatman is also included in the object of 
meditation. As declared in the texts, “Attaining that 
Supreme light he reveals in his own true nature”, it is made 
out that the fruit of the experience of Brahman happens 
only to him who has revealed in his true essential nature 
and therefore the statement, “Just as a person worships 
here in this world” and so on (Ch.Up.3-14-1) is not related 
merely to Paramatman, but it is related to Paramatman 
who is the object of meditation in the form of the self of 
the individual self. So, the essential nature alone as it is of 
the jivatman as taught by the statement of Prajapathi is to 
be reflected upon. Otherwise, it will be contradictory to 
the statement, “Just as a person’s worship in this world” 
and so on, on account of the fact that there will be 
difference in form between the Upasya or the object of 
meditation and Prapya or the object or attainment. In the 
injunction ordaining the performance of sacrificial karma 
such as, “One desirous of heaven should perform the 
sacrifice” (Yajur.2-5-5) the reflection upon the essential 
nature of doership is included in the means itself. 


The meaning of the sutra is as follows: Some people 
are of opinion that the essential nature of jivatman as 
characterised by doership and so on alone is to be 
meditated. Why ? Because the atman who is a meditator is 
of that nature while he is existing in a body. 
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व्यतिरिकस्तद्धावभावित्वान्न तूपलब्धिवत्‌ (3-3-52) 


न कर्तृत्वादिविशिष्टमनुसन्धेयम्‌, अपितु सांसारिक 
स्वरूपान्मुक्तस्वरूपस्य यो व्यतिरेकः, सोऽनुसन्धेयः, कुतः? 
तथोपासनभावभावित्वात्तद्व्यतिरिक्तस्वरूपप्रापतेः | “यथा 
क्रतुरस्मिछोके पुरुषो wafa  zfa ह्याह । उपलब्धिवत्‌-यथा 
ब्रह्मस्वरूपोपलव्धिर्य थावस्थितब्रह्मानुसन्धानयुक्तस्यैव, तथा 
आत्मोपलब्धिरपि 115211 


It is never so; as the essential nature of 
Apahatapapmatva and others reveal in the state of 
liberation, one should meditate upon the nature of 
the self that is different from what is obtained in 
the state of bondage. This is just like the meditation 
(knowledge) related to Brahman. (3-3-52) 


The nature of the atman as characterised by doership 
and so on is never to be reflected. That essential nature 
alone which is of the nature of the liberated that is different 
from the nature of the migrating self is to be meditated 
upon. Why ? There is the attainment of the essential nature 
of the atman thar is different from what he would reflect 
like that. This is stated in the statement, “As one meditates 
here in this world, he becomes such” (Ch.3-14-1). This is 
just as in the case of meditation upon Brahman. The 
attainment of the essential nature of Brahman happens to 
him alone who reflects upon the nature of Brahman as it 
exists. The attainment of the nature of atman also is similar 
to that. 


इति शरीरेभावाधिकरणम्‌ ॥ 
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अङ्गावबद्धाधिकरणम्‌ 
अङ्गावबद्धास्तु न शाखासु हि प्रतिवेदम्‌ (3-3-53) 


““ओमित्येतदक्षरमुद्गी थमुपासीत इत्युद्गीथादि 
क्रत्वड्राश्रया उपासना: श्रूयन्ते; ता: किं यासु शाखासु श्रूयन्ते, 
तास्वेव व्यवस्थिताः, उत सर्वासु शाखासु संबद्धा इति संशयः। 
शाखासु स्वरभेदात्‌ प्रतिशाखमुद्गीथभेदेन, यत्र श्रूयन्ते, 
तत्रस्थोद्गीथा देस्सन्निधानात्‌ तेनैवान्विताव्यवस्थिता इति पूर्वः 
पक्षः । राद्धान्तस्तु यद्यप्युद्गीथव्यक्तिभेदो विद्यते, तथापि तत्रतत्र 
चो दूगी थजातीयत्वेन संबन्धात्सर्वेषां चो द्गीथजातीयत्वा 
विशेषात्‌, ' उद्गीथमुपासीत” इति श्रुत्यैव सर्वसंबन्ध इति 
सर्वशाखासु संबध्यन्ते । सूत्रार्थस्तु - न त्वङ्गावबद्धा उपासनाः 
तासु शाखासु व्यवस्थिताः, अपितु प्रतिवेदं सर्वशाखासु 
संबध्यन्त इत्यर्थः । हिर्हेतौ | यस्मादुद्‌गीथजातीयत्वाविशेषेण 
सर्वसंबन्धः तस्मादित्यर्थः ॥53॥ 

But the meditations connected with the 
subsidiaries of rituals are not related to the 
particular branches of the veda where they are 


mentioned. They are verily connected with the 
branches of every veda. (3-3-53) 


In the veda, certain meditations such as the Udgitha 
and others are ordained as accessories to certain sacrifices 
such as, “One should meditate upon the syllable ‘Om’ as 
the Udgitha” (Ch.Up.1-1-1). A doubt arises here - whether 
such meditations are restricted to those branches alone in 
which they are established or whether they arc related to 
all branches. 
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The prima facie view is that they are confined to those 
branches alone as the difference in Udgitha is known ‘in 
different branches on account of the difference in ‘Swaras’ 
or accent and as they are connected with the Udgithas that 
are found verily there alone and they are verily established 
as associated with the respective Udgithas. 


The conclusion arrived on the other hand is as 
follows:- 


By the scriptural passage itself, “Meditate upon the 
Udgitha”, the meditation upon Udgitha is related to all and 
so it is connected with all branches. 


On account of the fact that they are belonging to the same 
class of Udgitha though there is differentiation of one 
Udgitha from another and also because all those belong to 
the one class of Udgitha without any difference. 


The meaning of the sutra is ~ the meditations 
connected as accessories to the rites are not confined to 
those branches alone but they are related to every veda. 
That means they are related to all branches of the veda. 
The term ‘H? in the sutra points out the reason. As all 
those are without any difference belonging to the class of 
Udgitha, the Udgitha is connected with all branches 
without any difference. 


मन्त्रादिवद्वाउविरोध: (3-3-54) 
वाशब्दश्चार्थे । यथा मन्त्रादीनां क्रत्वड्रभूतानामेकैक 


शाखाभिहितानां सर्वशाखासु क्रतोरेकत्वेन सर्वत्र संबन्धो न 
विरुध्यते; तद्दच्वाविरोधः ॥54॥ 


There is no contradiction here just as there is 
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no contradiction with the mantras and others. 
(3-3-54) 


The term ‘vaa’ has the sense of ‘also’. Just as the 
mantra and others that are accessories to sacrifices that are 
declared in each branch relate to all branches on account of 
the sacrifice being the one and the same and as there is no 
contradiction for the relationship with all, in the same way 
here also there is no contradiction. 


इति अङ्गावबद्धाधिकरणम्‌ ॥ 

भूमज्यायस्त्वाधिकरणम्‌ 
भूम्नः क्रतुवत्‌ ज्यायस्त्वं तथा हि दर्शयति (3-3-55) 
वैश्वानरविद्यायां स्वर्लोकादित्यवाय्वाकाशपृथिव्यवयवो 
वैश्वानरात्मा उपास्यशश्रुतः, तत्र किं व्यस्तस्यैवोपासनं कार्यम्‌ उत 
व्यस्तस्य समस्तस्य च, अथ समस्तस्यैवेति संशयः | 
““औपमन्यव कं त्वमात्मानमुपास्से'? इति । दिवमेव भगवो 
राजन्‌'' इत्यादिना स्वर्लोकादिपृथिव्यन्तानां वैश्वानरात्मनो 
मूर्धादिपादान्तावयवत्वमभिधाय, तत्रतत्र व्यस्तस्यैवोपासनं फलं 
च विहितमिति, पश्चात्‌, ` यस्त्वेतमेवं प्रादेशमात्रमभि विमान 
मात्मानं वैश्वानरमुपास्ते’? इति पूर्वोक्तस्य समासेनोपसंहार इति 
युक्तम्‌; अतो व्यस्तस्यैवोपासनं कार्यमिति प्रथमः पक्षः । समस्तो 
पासनस्य, “सर्वेषु लोकेषु सर्वेषु भूतेषु सर्वेष्वात्मस्वन्नमत्ति’? इति 
व्यस्तोपासनफलेभ्यः फलान्तरविधानात्‌ व्यस्तस्य समस्तस्य 
चोपासनं कार्यमिति द्वितीयःपक्षः । राद्धान्तस्तु - “आत्मानं 
वैश्वानरं सम्प्रत्यध्येषि तमेव नो ब्रूहि’? इत्यारभ्य 
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वैश्वानरात्मनस्स्वर्लोकादिपृथिव्यन्तानां मूर्धादिपादान्वावयव 
त्वमभिधाय, “यस्त्वेतमेवं प्रादेशमात्रमभिविमानमात्मानं 
वैश्वानरमुपास्ते स सर्वेषु लोकेषु'” इत्युपसंहारादेकस्यैव 
वैश्वानरात्मनः त्रैलोक्यशरीरस्य परस्य ब्रह्मणः उपासनं विधाय 
फलं च, ` सर्वेष्वात्मस्वन्नमत्ति'' इति, ˆ तद्ाथेषीकतूलमय्नौ प्रोतं 
प्रदूयेतैवं हास्य ad पाप्मानः प्रदूयन्ते’? इति च 
सर्वेषामात्मनामविशेषेण भोग्यभूतं परं ब्रह्मानुभवति, तद्विरोधिनश्च 
सर्वपाप्मनः दहतीत्युक्तमिति गम्यते | अत एकवाक्यत्वात्‌ 
समस्तस्यैवोपासनं कार्यम्‌ । व्यस्तवादस्तु स्वर्लोकादीनां 
मूर्धाद्यवयवत्वज्ञापनार्थः तत्रतत्र च फलवादः, ` वैश्वानरं 
द्वादशकपालं निर्वपेत्पुत्रे जाते । यदष्टाकपालो भवति'? 
इत्यादिवत्‌ द्रष्टव्यः ॥ 


सूत्रार्थस्तु -भूम्नो ज्यायस्त्वम्‌-समस्तोपासनस्य श्रैष्ठ्यम्‌, 
प्रामाणिकत्वमित्यर्थः | एकवाक्यत्वावगतेः | व्यस्तवादः 
क्रतुवत्‌ द्रष्टव्यः | “वैश्वानरं द्वादशकपालं निर्वपेत्‌ ... यदष्टा 
कपालः” इत्यादिः क्रताविवेत्यर्थः | तथा हि दर्शयति - समस्तो 
पासनस्य ज्यायस्त्वमेव दर्शयति श्रुतिः - ` मूर्धा ते व्यपतिष्य 
ami नागमिष्यः ' ˆ इत्यादिना व्यस्तोपासनेऽनर्थं ब्रुवती 1155 11 

There is pre-eminence for the whole meditation 


as in the case of sacrifice, for the sacrifice shows 


thus. (3-3-55) 


The scripture ordains ‘Vyshvanaropasana’ where in the 
Vyshvanaratman who is characterised by the celestial 
region, the Sun, wind, Ether, the Earth as its limbs to be 
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meditated upon. The doubt arises here whether the 
meditation upon Vyshvanara has to be done separately with 
each limb or whether it is to be done both in its aggregate 
aspect and separate aspects or whether it should be done in 
its aggregate aspect only. 

The first prima facie view is that the meditation is to 
be done only upon thc separate aspects of Vyshvanara as 
evidenced in the text which mentions the several limbs of 
Vyshvanaratman beginning with the head and ending with 
the feet and as the text describes the meditation upon the 
separate aspects and the front there of as commencing with 
the statement, *O, Aupamanyava! Whom do you meditate 
upon as atman ?”, “O, Venerable king! I meditate upon the 
Dyuloka or celestial region above" (Ch.Up.5-12-1) and 
later on by the statement, “He who meditates upon this 
Vyshvanaratman as bereft of all limitations and 
measurements and as pervading everything" (Ch.Up.5-18- 
1), the conclusion is made collectively of what was 
mentioned earlier. So the meditation is to be done only on 
the separate aspects. 


The second prima facie view is that meditation is to 
he done both upon the separate aspects and collectively as 
the fruit of the ‘Samasthopasana’ or meditation upon the 
whole is mentioned as different from the fruits of the 
meditation upon separate aspects as known from the text, 
“He eats food in all worlds and in all entities, in all atmans" 
(Ch.Up.5-18-1). 


The conclusion on the other hand is as follows: 


It is understood that the meditation upon the Supreme 
Brahman who has all the three worlds as his body and who 
is designated here as Vyshvanaratman, of whom alone an 
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enquiry is made in the beginning as, “You know now that 
Vyshvanara and meditate upon the Vyshvanaratman. 
Kindly enlighten us upon that Vyshvanara alone” 
(Ch.Up.5-11-6). Further on after teaching about the same 
Vyshvanaratman as having the celestial world and others 
such as the Earth etc., as the head and others and the feet 
as his limbs the fruit of the meditation upon Vyshvanara of 
this description is declared in conclusion as, “He who 
meditates upon this Vushvanaratman as bereft of all 
limitations and measurements and as pervading everything 
and as having all these as limbs and present in all sentient 
and non-sentient things, He eats food in all worlds, and in 
all entities” (Ch.Up.5-18-1). It is declared in the statement 
of the fruit that one who meditates upon the Vyshvanara 
“Will eat food in all atmans” and “Just as the heap of soft 
fibres of the munja grass put to the fire gets burnt, 
similarly all sins of that persons will be burnt” (Ch.Up.5- 
24-3). Thus it is understood that such an upasaka 
experiences Supreme Brahman that is an object of 
experience to all atmans without any difference and that he 
would burn all sins that are obstructions to that experience. 


Therefore, as all these form a unitary statement, the 
meditation upon Vyshvanara is to be made on the collective 
aspect alone. The statement related to the meditation upon 
the separate parts of Vyshvanara is meant for reminding that 
the celestial region and others are the limbs of Vyshvanara 
such as the head and others. The statements of fruit in respect 
of those parts there and there, are to be known as in the case 
of the injunction such as, “Let a man offer Purodasha in 
twelve parts to Vyshvanara on the birth of a son. The offering 
of Purodasha will be in eight cups" (Yajur.2-2-5-4). (these are 
parts or accessories to the sacrifice). 


3-3-56 Third Chapter 181 


The meaning of the sutra is as follows:- 


“Bhoomno Jyayastvam” - means the meditation upon 
the whole is most celebrated. That means, it is in 
accordance with the pramanas. As the entire context is 
known to be of unitary nature, the statement of meditation 
of separate members is as in the case of certain sacrifices 
such as, "Purodasha should be offered in twelve cups to 
Vyshvanara" or “One has to offer Purodasha in eight cups” 
and so on. ‘Tatha hi darshayati’ - the scripture declares 
verily like that. It declares evil consequences in respect of 
the meditation upon the separate parts alone as known 
from the text, “Your head would have fallen if you had not 
come to me” (Ch.Up.5-12-2). 


इति भूमज्यायस्त्वाधिकरणम्‌ ॥ 
शब्दादिभेदाधिकरणम्‌ 
नाना शब्दादिभेदात्‌ (3-3-56) 


सद्विद्यादहरविद्याशाण्डिल्यविद्याभूमविद्यादिकाः 
ब्रह्मोपासनरूपाः ब्रह्मप्रापिफलाः किमेकविद्या, उत नानेति 
संशयः | उपास्यस्य ब्रह्मणः फलस्य चैकत्वात्‌, da 
“उपासीत” इति च पर्यायत्वादेकविद्येति पूर्वः पक्षः । ब्रह्मण 
एकत्वेऽपि जगदेककारणत्वापहतपाप्मत्वाद्यनुबन्धभेदहेतुभिः, 
पूर्वकाण्डोदितानुबन्धभेदहेतुभिश्शब्दान्तरादिभिरेवानुबन्धभेदात्‌ 
नानाभूता इति राद्धान्तः | शब्दान्तरादिभिस्तत्रो दितैरेव 
विद्याभेदसिद्धावपीह पुनर्वचनं ब्रह्मप्रापिहेतुभूतं वेदान्तोदितं 
ज्ञानमविधेयमिति कुदुष्टिनिरासार्थम्‌ । सूत्रार्थस्तु - सद्विद्या 
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भूमविद्यादिका नानाभूताः ब्रह्मण एकत्वेऽपि सद्भूमापहतपाप्मा 
दिशब्दभे दात्‌ | आदिशब्दात्‌ अभ्याससङ््ख्यगुणप्रक्रिया 
नामधेयानि Vert ॥56॥ 


The upasanas are different from one another; 
on account of the difference of terms and so on. 
(3-3-56) 


The doubt raised here is whether the different forms 
of meditation upon Brahman such as Sadvidya, 
Daharavidya, Shandilyavidya, Bhoomavidya and so on, that 
have the attainment of Brahman alone as their fruit are 
one and identical or whether they are different from one 
another. 


The prima facie view is that they are identical as the 
Supreme Brahman, the object of meditation, and the fruit 
of meditation are one and the same and as the injunction 
such as ‘Veda’, “Upaaseeta’ are synonyms. 


The conclusion on the other hand is that they are 
different from one another as there is difference in the 
various characteristics mentioned in the meditation such as 
- being the one cause of this universe, being free from all 
sins and so on. Though Brahman is one and non-second, 
just as in the case of the Poorva kanda, there is difference 
on account of difference in quality, subject matter, name 
and others, here also the meditations differ from one 
another. Though the difference between one meditation and 
the other is established by the different terms themselves 
mentioned there-in, the statement of the same again is 
meant for refuting the mistaken view that the knowledge 
declared in the Upanishads that is the cause of attainment 
of Brahman is not enjoined in an activity. 
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The meaning of the sutra is - the modes of meditation 
such as Sadvidya, Bhoomavidya and others are different 
from one another though Brahman is one and the same, 
there is difference in the terms signifying the characteristics 
such as Bhooma, Apahatapapmatva and so on. By the term 
"such as” implies - 'Abhyasa' or repetition, ‘Sankhya’ or 
number, ‘Guna’ or quality, ‘Prakriya’ or subject matter, and 
‘Naamadheya’ or name. 


इति शब्दादिभेदाधिकरणम्‌ ॥ 
विकल्पाधिकरणम्‌ 
विकल्पोऽविशिष्टफलत्वात्‌ (3-3-57) 


सद्रिद्याभूमविद्यादिकानां ब्रह्मप्रापिफलानामेकस्मिन्‌ पुरुषे 
समुच्चयोऽपि संभवति, नेति संशयः । अग्निहोत्रदर्श 
पूर्णमासज्योतिष्टोमादिनां स्वर्गैकफलानां तत्र भूयस्त्वापेक्षया 
यथैकस्मिन्‌ पुरुषे समुच्चयो दृश्यते; तथाऽत्रापि 
ब्रह्मानुभवभूयस्त्वापेक्षयैकस्मिन्‌ पुरुषे समुच्चयः संभवति इति 
पूर्वः पक्षः | देशतः कालतः स्वरूपतश्चानवच्छिन्नानन्दरूप 
ब्रह्मानुभवः सर्वासां परविद्यानां फलम्‌; तच्चैकया 
विद्ययाऽवाप्तमित्येक स्मिन्‌ पुरुषे विद्यान्तरममुच्चयः 
प्रयोजनाभावान्न संभवतीति सर्वासां विकल्पः -इति राद्धान्तः | 
सूत्रमपि व्याख्यातम्‌ ॥57॥ 

There is freedom of choice in regard to the 


meditations upon Brahman as there is no difference 
in their results. (3-3-57) 


The doubt raised here is whether there is the 
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possibility of combination of meditations by each 
meditating devotee amongst these different kinds of 
meditations such as Sadvidya, Bhoomavidya and so on, that 
have the fruit of attainment of Brahman. 


The prima facie view is — as the combination of the 
rites such as Agnihotra, Darshapoornamasa oblations, 
Jyothishtoma and so on are seen combined by the same 
person with the desire of having greater benefits, though 
all of them have one and the same result of attainment of 
heaven, even so here also different meditations on Brahman 
may be combined by the same person with a desire to have 
plentitude of experience of Brahman. 


The conclusion arrived at is that there is the possibility 
of choosing only one mode of meditation between the 
several types of meditations as no additional benefit is 
possible by the combination of one meditation with another 
meditation by the same person on account of the fact that 
the bliss of experience of Brahman who is of the nature of 
infinite bliss and the essential nature of whom is not limited 
by space or time that happens to be the fruit of all 
meditations upon the Supreme Brahman - this kind of fruit 
is gained by one mode of meditation upon Brahman, of 
what use could other meditation be ? The sutra is also 
explained by this. 


काम्यास्तु यथाकामं समुच्चीयेरन्न वा पूर्वहेत्वभावात्‌ 
(3-3-58) 
ब्रह्मप्राप्तिव्यतिरिक्तफला विद्या: काम्याः | तास्तु यथेष्टं 


समुच्चीयेरन्‌ ; विकल्प्येरन्‌ वा, पूर्वहेत्वभावात्‌-तत्फलस्या 
'परिमितत्वाभावात्‌ | भूयस्त्वापेक्षया समुच्चयस्संभवतीत्यर्थ: ॥58॥ 
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But the meditations undertaken for getting 
objects of desire may be combined or may not be 
combined according to their desire, on account of 
the absence of the reason given above. (3-3-58) 


All meditations other than those for attainment of 
Brahman are Kamyopasanas. According to one’s desire they 
may be combined or may not be combined because there is 
the absence of the reason mentioned earlier. The meaning 
is that there is possibility of combination of such 
meditation with a view of gaining plentitude of benefits as 
the results of such meditations are not of an infinite nature. 


इति विकल्पाधिकरणम्‌ ॥ 
अङ्गेषुयथाश्रयभावाधिकरणम्‌ 
अङ्गेषु यथाश्रयभावः (३-3-59) 


कर्माङ्गाश्रयाणामुद्गीथाद्युपासनानां गोदोहनादिवदधि 
कारान्तरत्वेनोपादानानियमः पूर्वोक्तः संभवति, नेति संशयः । न 
संभवतीति पूर्वः पक्षः, `उद्गीथमुपासीत’' इत्युपासनविधौ 
फलान्तराश्रवणात्‌, उद्गीथसंबन्धावगतक्रत्वङ्कभावाविरोधात्‌ | 
एवं विधिवाक्येनैव क्रत्वङ्गभावेऽवगते सति उद्गीथसंबन्धावगत 
क्रत्वङ्खभावाविरोधात्‌ | एवं विधिवाक्येनैव क्रत्वङ्गभावे ऽवगते 
सति, यदेव विद्यया करोति श्रद्धयोपनिषदा तदेव 
बीर्यवत्तरंभवति ... तेनोभौ epos: ' इति च वर्तमाननिर्देशः, “न 
स पापं श्लोकं शुणोति इतिवदर्थवादमात्रं स्यात्‌ । राद्धान्तस्तु - 
*'यदेव विद्यया करोति ... तदेव वीर्यवत्तरम्‌” इति विद्यायाः 
क्रतुवीर्यवत्तरत्वं प्रति साक्षात्साधनभावो ऽवगम्यते | एवं 
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फलसाधनतयाऽवगता विद्या किमाश्रित्य फलं 
करोतीत्यपेक्षायाम्‌, ` ओमित्येतदक्षरमुद्‌गीथमुपासीत'? 
इत्युदूगीथमाश्रित्य कुर्यादिति क्रत्वङ्गभूतो द्गीथाश्रयत्वमात्रं 
प्रतीयते। अतः फलान्तरसाधनतयाऽवगतस्य क्रत्वङ्गभावो 
नोपपद्यत इति गोदोहनादितुल्यतयोपादानानियमः सिद्ध्यत्येव | 
“यस्य पर्णमयी जुहूर्भवति न स पापं श्लोकं शृणोति" इत्यत्र तु 
पर्णताया जुहूसंबन्धात्प्राक्‌ अपापश्लोक श्रवणं प्रति 
साक्षात्साधनभावो न श्रूयते; पर्णतासंबन्धिपुरुषसंबन्धमात्रं 
श्रुतम्‌। तत्तु “पर्णमयी जुहूः” इतिश्रुत्यैव प्रथमावगतक्रत्वङ्गभावं 
न निरुणद्धीत्यर्थवादमात्रमिति विशेषः । सूत्रार्थस्तु - अङ्गेषु- 
उद्‌गीथादिष्वाश्रितानामुपासनानां यथाश्रयभावः- 
उद्गीथादिवदङ्गभावः | गोदोहनादिवत्‌ तस्मिन्‌ वाक्ये 
'फलसंबन्धाश्रबणादङ्गभावो न विरुध्यत इत्यर्थः ॥59॥ 

The meditations that are dependent upon 
Udgitha and others that are accessories to the 


sacrifice are accessories to the sacrifice even as their 
Ashrayas or bases. (3-3-59) 


The doubt raised here is whether the meditations upon 
Udgitha and others that are dependent upon the accessories 
to the sacrifice may be adopted optionally as mentioned 
earlier as relating to the benefit of the individual person 
just like the use of the ‘Go dohana patra’ or milk pail or 
not? 


The prima facie view is that such an option does not 
happen; because the injunction prescribing this meditation 
as, “Meditate upon Udgitha” (Ch.Up.1-1-1) does not 
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pronounce any different fruit, and as there is no 
contradiction in being an accessory to sacrifice which is 
known on account of the connection with Udgitha. When it 
is understood thus by the statement of injunction itself that 
it is an accessory to sacrifice, the satement, “That alone 
which is performed with meditation, faith and knowledge 
becomes more powerful....With that Omkara, both the one 
who knows thus and the on: who does not know thus 
perform? (Ch.Up.1-1-10) which is in the present tense, will 
be merely a laudatory passage or Arthavada, as in the case 
of, *He does not hear any unpleasant statement". 


The conclusion on the other hand is as follows:- 


The meditation is known to be a direct means as 
regards the powerfulness of the sacrifice is understood 
from the statement, “That alone which is performed with 
meditation becomes more powerful". When it is enquired 
as to - resorting to which the meditation which is known as 
the means of the fruit thus yields the fruit, it is understood 
that it yields the fruit resorting to the Udgitha as its basis 
according to the statement, *One should meditate upon the 
syllable Om, the Udgitha” (Ch.Up.1-1-1). Thus it is merely 
known that it is dependent upon Udgitha that is an 
accessory to sacrifice. Thercfore it is not reasonable to hold 
that it is an accessory to the sacrifice which is known to be 
the means of attaining a different result or fruit. And so it 
is verily established that there is no regulatory rule in 
adopting it similar to the *"Godohana' vessel. As regards 
the statement, “He who uses the ladle being made of 
‘Parna? wood will not hear any unpleasant words uttered 
about him”, it is not heard that the fact of using the ladle 
of ‘parna? wood is the direct means for hearing pleasant 
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words prior to the relationship of the ladle and the ‘parna’ 
wood, but only the relationship with the person who is 
connected with the ‘parna’ wood ladle is heard. That on the 
other hand does not stultify the fact of being an accessory 
to the sacrifice which is known earlier from the sruthi itself 
as, “He who uses the ladle made of parna wood". So it is 
particularly taken as a mere laudatory passage. 


The meaning of the sutra is - "Angeshu" for 
meditations that are based on Udgitha and others that are 
accessories to the sacrifice ‘Yathaashraya Bhaavaha’ - will 
be accessories just as those Udgitha and others. As in that 
statement there is no mention of connection with some 
fruit, as in the statement related to the ‘Godohana patra’, 
So there is no contradiction to the fact of being the 
accessory. That is the meaning. 


शिष्टेश्च (3-3-60) 


शिष्टिः-शासनम्‌, विधानम्‌ । ˆ उद्गीथमुपासीत’' इति 
विधानाच्च वर्तमाननिर्देशावगतफलसंबन्धात्‌ प्रागेबोदूगीथ 
संबन्धोऽवगत इति तदङ्गभावो न विरुध्यते | अत उपादाननियमः 
॥60॥ 


On account of the injunction also it is only 
thus. (3-3-60) 


‘Shishti? means commandment or injunction 
(Vidhaanam). On account of the commandment “One 
should meditate upon the Udgitha” and also on account of 
the statement in the present tense, the relationship with 
Udgitha is known even prior to the relationship with the 
fruit and there is no contradiction to the fact of that being 
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an accessory to the sacrifice. Therefore there is the 
regulation of performing it so. 


समाहारात्‌ (3-3-61) 


इतश्च ““होतृषदनाद्धैवापि दुरुद्गी थमनुसमाहरति'' 
इत्युद्गीथवेदनाहानौ अन्येन समाधानं ब्रुवत्‌ वेदनस्योपादाननियमं 
दर्शयति । दुरुद्गीथं वेदनहीनमुद्गीथम्‌ 116111 


On account of setting right the defects of the 


Udgitha, this is necessarily an accessory to the 
sacrifice. (3-3-61) 


The statement, “From the very place of the ‘Hotr’, the 
‘Udgatha’ sets right the wrong recitation of the Udgitha” 
(Ch.Up.1-5-5) declares that it is set right by another, when 
there is a fault committed by one in the meditation of 
Udgitha. This shows that adopting this meditation is 
regulatory and that it is an accessory to the sacrifice. 
‘Durudgeetham’ - means Udgitha bereft of meditation. 


गुणसाधारण्यश्रुतेश्च (3-3-62) 


इतश्रोपादाननियमो5वगम्यते - प्रणवगुणत्वेनावगतस्यो 
पासनस्य साधारण्यं हि श्रूयते, ` तेनेयं त्रयी विद्या वर्तते 
ओमित्याश्रावयत्योमिति शंसत्योमित्युदूगायति'' इति । तेनेति 
प्रकृतपरामर्शात्सोपासन एव प्रणवः सर्वत्र सञ्चरति । अतः 
प्रणवसहभावनियम दर्शनादुपादाननियमो निश्चीयते ॥62॥ 


On account of the scriptural text which shows 
that meditation based on ‘Pranava’ is common to 
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all the Vedas, meditation on Udgitha is an accessory 
to sacrifice. (3-3-62) 


On account of this reason also it is understood that 
meditation upon Udgitha is necessarily an accessory to the 
sacrifice. It is known from the scriptural text, “The wisdom 
of the three Vedas functions with this letter ‘Om’. He 
makes one recite with ‘Om’. He praises as ‘Om’. He sings 
the Saman aloud with ‘Om” (Ch.Up.1-1-9) that the 
meditation which is made out as having the pranava as its 
quality is common to all the Vedas. By the statement, “By 
it” that refers to the subject matter on hand, pranava alone 
along with the meditation based on it moves everywhere. 
Therefore, the rule regarding the adoption of meditation 
along with Pranava is decided, on account of the invariable 
co-existence of Pranava with it. 


न वा तत्सहभावाश्रुतेः (3-3-63) 


न बोपादाननियम:, तत्सहभावाश्रुतेः: -क्र त्वङ्गभावा 
श्रुतेरित्यर्थः । क्रत्वङ्गभावो हि सहभावः । “यदेव विद्यया 
करोति ... तदेव वीर्यवत्तरम्‌’’ इति वीर्यवत्तरत्व साधनतया 
ऽवगताया विद्यायाः sagen तिनियोगासंभवात्‌ तदङ्गभावो 
हिं न श्रूयते । यत्र साक्षात्फलसाधनत्वं प्रतिपाद्यते, तत्र 
"फलसाधनत्वं प्रथमं प्रतीयत इति तस्य क्रत्वङ्गतया विनियोगो न 
संभवतीत्यभिप्रायः ॥63॥ 

There is never the adoption of meditation upon 
Udgitha as a rule because there is no scriptural text 


ordaining the co-existence of such meditations with 
Udgitha. (3-3-63) 
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There is never a rule that such meditations should be 
adopted because their co-existence is not ordained by the 
sruthi. The idea is that it is not ordained by the sruthi that 
such meditations are accessories to the sacrifice. Being 
accessories to the sacrifice is verily co-existence with it. The 
meditation comes to be known as the means of greater 
potency or ‘Veeryavattaratva’ as evidenced from the text, 
"That alone which is performed with meditation, faith and 
knowledge becomes more powerful" (Ch.Up.1-1-10) and 
so the fact of that being the accessory to sacrifice is not 
ordained as it is not possible to ordain it as an accessory to 
sacrifice. Wherecver the fact of being directly the means to 
a particular fruit is declared, therc the fact of being the 
means to the fruit is verily known in the first instance and 
so ordaining it as an accessory to the sacrifice will not be 
possible. This is the meaning. 


दर्शनाच्च (3-3-64) 


““एवंविद्ध वै ब्रह्मा यज्ञ यजमानं सर्वाश्चर्त्विजोऽभिरक्षति' 
इति श्रुतिः ब्रह्मणो वेदनेन यज्ञस्य यजमानस्य ऋत्विजां च रक्षणं 
ब्रुवत्यन्येषां deanna दर्शयति । तच्चोदूगीथोपासनस्यानङ्कत्वे 
सत्येबोपपद्यते | अतश्चोपादानानियमः 116411 


Also, on account of the fact that the scripture 
shows like this, there is no invariable rule that 
meditation is accessory to the sacrifice. (3-3-64) 


The scriptural statement, “The Brahma priest who 
knows this protects the sacrifice, the sacrificer, and all other 
priests” (Ch.Up.4-17-10) states the protection of the 
sacrifice, sacrificer and the priests through the meditation 
of Brahma priest and shows the absence of meditation in 
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respect of others. This becomes compatible only in the 
event of Udgithopasana being not an accessory to sacrifice. 
So there is no invariable rule regarding its adoption. 


इति यथाश्रयभावाधिकरणम्‌ ॥ 


इति श्रीभगवद्रामानुजविरचिते वेदान्तदीपे तृतीयस्याऽध्यायस्य 
तृतीयः पादः ॥ 
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तृतीयाध्याये चतुर्थः पादः 
पुरुषार्थोऽतश्शब्दादिति बादरायणः (3-4-1) 


किं विद्यातः पुरुषार्थः, उत कर्मण इति संशयः । कर्मण 
इति पूर्वः पक्षः । कर्माङ्गत्वाद्विद्यायाः। कर्मसु कर्तृ भूतप्रत्य 
गात्मनो याथात्म्यप्रतिपादनपराणि वेदान्तवाक्यानि । विद्यायाः 
कर्माङ्गत्वं च, ` यदेव विद्यया करोति ... तदेव वीर्यवत्तरम्‌’? 
इति श्रुत्यैवावगम्यते | न च प्रकृतोद्गीथोपासनविषयत्वमस्य 
वक्तुं शक्यते, “यदेव विद्यया करोति'” इति श्रुत्यैव सर्व कर्मसु 
विद्याया विनियुक्तत्वात्‌ । श्रुतिश्च प्रकरणात्‌ बलीयसी। विद्यायाः 
कर्माङ्गत्वं कथमित्यपेक्षायां “तत्त्वमसि , ` अयमात्मा ब्रह्म’? 
इति सामानाधिकरण्येनु कर्माङ्गभूतकर्तृयाथात्म्यान्‌_सन्धानद्वारेण 
विद्यायाः कर्माङ्गत्वमित्यवगम्यते | अतः कर्तृसंस्काररूपत्वाद्‌ 
ब्रह्मविद्यायाः कर्मण एव पुरुषार्थः । तत्र तत्र फलश्रुतिरर्थ 
वादस्स्यात्‌ | विद्यायाः कर्माङ्गत्वे भूयांसि लिङ्गानि च दृश्यन्ते 
सर्ववेदान्तेषु । 


राद्धान्तस्तु-कर्मसु कर्तुः प्रत्यगात्मनो ऽर्थान्तरभूतस्य 
स्वसङ्कल्पकृतजगदुदयविभवलयलीलस्य निखिलहेयप्रत्यनीक 
क ल्याणैक तानानन्तज्ञानानन्दैकस्वरूपस्य सर्वेश्वरस्य 
सत्यसङ्कल्पस्य करणाधिपरूपप्रत्यगात्माधिपस्य वेद्यस्य 
वेदनरूपाया विद्यायाः, ` ब्रह्मविदाप्नोति ui इत्यादिषु 
ब्रह्मावाप्तिरूप फलोपदेशात्‌ विद्यात एव फलम्‌। ` यदेव विद्यया 
करोति’? इति श्रुतिः प्रसिद्धवन्निर्देशात्‌, प्रसिद्धश्च प्रकृतोद्‌ 
गीथोपासनस्यैवेति, प्रस्तुतो द्‌गीथो पासनविशेषनिष्ठा | 
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““तत्त्वमसि'' इति सामानाधिकरण्यं च तच्छब्दनिर्दिष्टस्य 
स्वसङ्कल्पकृतजगञ्जन्म स्थितिध्वंसादिकस्य परस्य ब्रह्मणो न 
जीवस्वरूपत्वपरम्‌, अपितु जगत्कारणस्य ब्रह्मणो जीवशरीर 
कतया जीवस्यात्मत्वपरमिति “अधिकं तु भेदनिर्देशात्‌'' 
इत्यादिषूक्तम्‌ । य आत्मनि तिष्ठन्‌ - यस्यात्मा शरीरम्‌'' इति 
च प्रत्यगात्मन आत्मत्वं परस्य ब्रह्मणः श्रुत्यन्तरे व्यक्तम्‌ । 


सूत्रार्थस्तु - पुरुषार्थोऽतः - विद्यातः; कुतः ? 
“ब्रह्मविदाप्नोति way’ इत्यादि शब्दात्‌ i 


The highest object of attainment of a purusha 
results from upasana or meditation because it is 
known so from scriptural statements. Thus opines 
Badarayana. (3-4-1) 


The doubt that arises here is whether the highest 
object of attainment is gained from meditation (upasana) 
or from karma. The prima facie view is that it is obtained 
from karma on account of the fact that upasana is only an 
accessory to karma. The declarations of the Vedanta texts 
are devoted to the exposition of the true nature of the 
jivatman who happens to be the agent of karmas. The fact 
of meditation being an accessory to karma is known from 
the scriptural statement itself, “That alone which is 
performed with meditation, faith and knowledge becomes 
more powerful” (Ch.Up.1-1-10). It is not possible to say 
that this is with reference to the Udgitha upasana alone 
which is on hand because the sruti itself ordains upasana as 
an accessory to all karmas by a general statement such as, 
“What ever karma is performed with meditation". Sruti is 
morc powerful than the context. If it is asked how upasana 
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becomes an accessory to karma, it is known from the 
concomitant co-ordination such as, “That thou art” 
(Ch.Up.6-8-7). “This atman is Brahman” which points out 
that through the reflection of the real nature of the agent 
of the sacrifices who is an accessory to karma, upasana 
happens to be an accessory to karma in that way. Therefore 
meditation upon Brahman is of the form of refinement of 
the agent or kartha and so the highest object of attainment 
is gained from karma itself. The scriptural statements 
pertaining to the fruit here and there is to be taken as 
‘Arthavada’ or laudatory passages. In all Upanishads the 
signs (inferential marks) for establishing the accessory 
nature of upasana for karma are obtained abundantly. 


The conclusion arrived at on the other hand is as 
follows: 


The attainment of the highest fruit is from upasana 
alone 3s it is taught that the fruit of the form of attainment 
of Brahman is from upasana of the form of meditation 
upon Brahman who is to be meditated upon as evidenced 
in the text, “One who meditates upon Brahman attains the 
highest” (Tait.Up.2-1-1). The highest object to be 
meditated is different from the individual self who is an 
agent of karma, who is enjoying the sport of the creation, 
sustenance and destruction of the entire universe by his 
very will and who is of the one nature of all auspicious 
infinite knowledge and bliss, being opposed to all that is 
defiling, who is the overlord of all, who is of true will and 
who is the master of the individual self, who is of the form 
of the master of his own indriyas. The scriptural statement, 
“Whatever is done with meditation” and so on is making a 
declaration that is very well known and that is very well 
known as related to the meditation of Udgitha alone and 
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so is established with reference to the particular meditation 
upon Udgitha which is on hand. In the concomitant co- 
ordination “That thou art”, the one who is designated by 
the term ‘Thar is Supreme Brahman according to whose 
will, the origination, sustenance and destruction of the 
universe happens and it docs not signify the-nature of the 
individual self. On the other hand, it established that 
Brahman is the internal self of the jivatman on account of 
the fact of the Supreme Brahman having the jivatman as 
his body. This is declared in sutras such as “But Brahman 
is different from jivatman on account of the declaration of 
difference" (V.S.2-1-22). From another scriptural text it is 
very evident that the Supreme Brahman is the internal self 
of the jivatman as evidenced in the text, “He who dwells in 
the atman, who is within it, whom the individual self does 
not know, whose body is the individual self” (Br.Up.- 
Madhyandina.3-7-26). 


The meaning of the sutra is - the highest object of 
attainment for a purusha is Ataba’ - from meditation. 
Why? On account of the scriptural statement such as, “One 
who meditates upon Brahman attains the highest”. 


शेषत्वात्पुरुषार्थवादो यथाऽन्येष्विति जैमिनिः (3-4-2) 


““तत्त्वमसि' ' इत्यादिसामानाधिकरण्येन ब्रह्मणः कर्मसु 
कर्तृस्वरूपत्वावगमाद्विद्याया: कर्तृसंस्कारद्वारेण कर्मशेषत्वात्तत्र 
पुरुषार्थवादोऽर्थवादमात्रम्‌; यथा अन्येषु द्रव्यसंस्कारादिष्विति 
जैमिनिराचार्यो मन्यते ॥2॥ 


As meditation (upasana) is subordinate to 
karma, the theory that the highest object of 
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attainment is from upasana is only eulogistic as 
with other things. So opines Jaimini. (3-4-2) 


The theory that the highest object of attainment is 
from upasana is merely laudatory because from the 
concomitant co-ordination such as “That thou art” and so 
on, it is made out that Brahman has the nature of an agent 
in karmas, and also upasana is subordinated to karma 
through causing refinement of the agent. This is just as the 
refinement of the other articles of the sacrifice. Thus opines 
the master Jaimini. 


आचारदर्शनात्‌ (3-4-3) 


इतश्च विद्या कर्माङ्गम्‌ - ब्रह्मविदामाचारो हि कर्मप्रधानो 
दुश्यते | यथाऽश्वपतिः केकयो ब्रह्मविदग्रेसरः ˆ यक्ष्यमाणो ह वै 
भगवन्तोऽहमस्मि’? इत्याह । ` कर्मणैव हि संसिद्धिमास्थिता 
जनकादयः”? इति च स्मर्यते ॥३॥ 


लिङ्गमिदम्‌। प्रापतिरुच्यतामित्यत्राह - 


Vidya is an accessory to karma because such 
conduct is seen in respect of the knowers of 
Brahman. (3-4-3) 


On account of this reason also vidya is an access 
ory to karma. The conduct of those who are knowers of 
Brahman is seen as having karma as predominant as in 
the case of Ashwapathi, king of Kekayas, who was the 
foremost of the knowers of Brahman. He verily said, 
“Venerable Sirs, I am about to perform a sacrifice” 
(Ch.Up.5-11-5). It is also ordained so in the smruthis as 
noted in the passage, “Indeed through karma 
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alone Janaka and others attained perfection" 
(Bhagavata.3-20). हि 

If it is pointed out that ‘this is only an inferential mark. 
Let the more direct proof be set forth.’ - the answer is 
given in the next sutra. 


Wegd: (3-4-4) i 
“'यदेव विद्यया करोति'' इत्यादिकायाशश्रुतेर्विद्याया: 
कर्माडृत्वमवगम्यते । न च दुर्बलेन प्रकरणेन श्रुतिर्विद्या 
विशेषोद्गीथविषयोपासने व्यवस्थाप्यते ॥4॥ 
That vidya is an accessory to karma is established 
from the scripture itself. (3-4-4) 


From the scripture itself such as, “Whatever one does 
with meditation" (Ch.Up.1-1-10) and so on, the fact of 
vidya being an accessory to karma is made out. It cannot 
be established by the less powerful context that this 
scripture is related to the particular meditation upon 
Udgitha alone. 


समन्वारम्भणात्‌ (3-4-5) 


“a विद्याकर्मणी समन्वारभेते'' इति विद्याकर्मणोरेकस्मिन्‌ 
पुरुषे साहित्यं च विद्यायाः कर्माङ्गत्वे हि भवति ॥5॥ 


Upasana is subservient to karma on account of 
the fact of commencement of yielding the fruit 
together. (3-4-5) 

The scripture declares that, “Both the vidya and karma 
follow him together” (BrUp.4-4-2). The association of 
both vidya and karma together in one person happens only 
in the event of vidya being an accessory to karma. 
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wat विधानात्‌ (3-4-6) 


विद्यावतः कर्मविधानाच्च विद्या कर्माङ्गम्‌ । 
““आचार्यकु लाद्वेदमधीत्य यथाविधानं गुरोः कर्माति 
शेषेणाभिसमावृत्य कुटुम्बे'' इत्यादिनाऽध्ययनवतः कर्माणि 
विदधदर्थावबोधपर्यन्तत्वादध्ययनस्य विद्यावत एव कर्माणि 
विदधातीत्यबगम्यते ॥6॥ 


On account of the injunction of karma in 
respect of one who is possessed of vidya, vidya is 
an accessory to karma. (3-4-6) 


Vidya is accessory to karma on account of the fact that 
karma is enjoined to one who has vidya as evidenced in the 
text, “After having studied the Vedas as prescribed in the 
household of the Acharya, during the period available, after 
offering services to the preceptor, having completed his 
studies and returning from the household of the acharya , 
he should settle as a householder”(Ch.Up.8-15-1). By this 
scripture karma is enjoined to one who has studied the veda 
and the study of the veda extends upto knowing its meaning 
and therefore it is made out from the statement that karma 
is prescribed to one who is the possessor of vidya. 


नियमात्‌ (3-4-7) 


“'कुर्वन्नेवेह कर्माणि जिजीविषेत्‌ शतं समाः? 
इत्यात्मविदामायुषः कर्मसु नियमदर्शनाच्च कर्मण एव पुरुषार्थः; 
न विद्यात इत्यवगम्यते | अतश्च विद्या कर्माङ्गम्‌ ॥7॥ 


Vidya is an accessory to karma on account of 
the restrictive rule also. (3-4-7) 
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As the restrictive rule ordains karmas to the knowers 
of the atman as seen in the text, “Doing karma alone here, 
one should desire to live for a hundred years” (Is.Up.2), 
the highest object of attainment is gained through karma 
alone and not from vidya. It is known like this. On account 
of this reason also vidya is an accessory to karma. 


अधिकोपदेशात्तु बादरायणस्यैवं तददर्शनात्‌ (3-4-8) 


तुशब्दात्पक्षो व्यावृत्तः । बादरायणस्यैवं - विद्यातः 
फलमिति मतम्‌; कुतः ? अधिकोपदेशात्‌ - कर्मसु कर्तुः 
प्रत्यगात्मनोऽधिकस्य- अर्थान्तरभूतस्य वेद्यस्य वेदनभूतविद्यायाः 
फलसाधनत्वोपदेशात्‌ | तद्दर्शनात्‌ -दृश्यते हि वेदान्तवाक्येऽधिक 
विषयत्वं विद्यायाः । एवमेव हि, ` तदैक्षत बहु स्यां 
प्रजायेयेति'' , “सोऽकामयत ag स्यां प्रजायेय’ इत्यादिषु 
बहुभवनसङ्कल्पपूर्वकसृष्ट्यादेः कर्तुस्सर्वेश्वरस्य करणाधिपाधि 
पस्यानवधिकातिशयज्ञानानन्दैकस्वरूपस्य निखिलहे 
यप्रत्यनीकस्य वेद्यस्य विद्या ब्रह्मप्रापिफलाय विधीयते | 

As there is a teaching that one should know 
Supreme Brahman who is different from the 
jivatman who is the agent of karma, Badarayana’s 
view is only thus that the highest object of 


attainment is from vidya. Because it is seen thus in 
the scriptures. (3-4-8) 


The term ‘Bur’ sets aside the prima facie view. 
Badarayana’s view is only thus viz., the fruit is gained from 
vidya alone. Why ? On account of the teaching about some 
one who is different as there is a teaching about the one 
who is to be known, who is different from the jivatman, 
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the agent of karma, and who happens to be the object of 
knowledge. As there is a teaching that vidya which is of the 
form of meditation happens to be the means of giving the 
highest object. 


Taddarshanaat’ - It is scen thus in the scripture. The 
object of meditation is seen in the scriptural statement as 
being someone different from the jivatman. Accordingly in 
the scriptural statements such as, “That willed; May I 
become many; May I be born” (Ch.Up.6-2-3), “He willed; 
May I become many; May I be born" (Tait.Up.2-6), the 
vidya or meditation upon the one who ought to be known, 
who is the creator of all this creation through willing to 
become many, who is the controller of all this, who is the 
Lord of all sense organs, who is of one nature of infinite, 
unsurpassed knowledge and bliss and who is free from all 
evils, is enjoined for the fruit of the form of attainment of 
Brahman. 


तुल्यं तु दर्शनम्‌ (3-4-9) 
विद्यायाः प्रधानत्वेऽपि ब्रह्मविदामाचारदर्शनं तुल्यम्‌ । 
कर्मणामनाचारदर्शनमप्यस्तीत्यर्थः | ` ऋषयः कावषेयाः 
वयमध्येष्यामहे किमर्था वयं यक्ष्यामहे'” इत्यादौ | 
कर्मानुष्ठानदर्शनं तु फलाभिसन्धिरहितस्य कर्मणो विद्याङ्गत्वात्‌। 
त्यागस्तु फलाभिसंधियुक्तस्य विद्याविरोधित्वादित्यभिप्रायः 
॥9॥ 


Even in regard to vidya not being an accessory 
of karma, scriptural declaration is equally available. 
(3-4-9) 
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Even in regard to vidya being predominant and not 
being an accessory to karma, the conduct of the knowers 
of Brahman is equally seen. The idea is - the fact of non- 
performance of karma is also seen, as seen in the passages, 
“The seers - Kaavasheyas said, ‘for what purpose do we 
study the veda’ ?" (Ait.Ar.3-2-6). But in the case of 
performance of karma it is to be known that it ís karma 
done bereft of desire in thc fruit thereof as such karma 
happens to be the accessory to the vidya. The abandonment 
of karma done with a desire for the fruit thereof is to be 
known as it is opposed to vidya. 


असार्वत्रिकी (3-4-10) 


““यदेव विद्यया करोति” इति श्रुतिः सर्वविद्याया: कर्माङ्गत्वं 
विदधातीत्येतदसङ्घतम्‌ । अत्र विद्याशब्दाभिहिता तु न 
सार्वत्रिकी, अपितूदू्गीथविद्या । यत्करोति, तद्िद्ययेति नैवं 
पदान्वयः; अपितु यदेव विद्यया करोति, तदेव वीर्यवत्तरमिति à 
विद्यया क्रियमाणस्य अन्यतोऽवगतस्य वीर्यवत्तरत्वं प्रति 
साधनभावोऽवगम्यते, यदेवेति प्रसिद्धवन्निर्देशात्‌ | 

अन्यतो ऽवगततिर्हि ` ‘उद्गीथमुपासीत’? इति सन्निहितोद्‌ 
गीथविद्यायाः ॥ 

The scriptural statement, “Whatever is done 


with meditation” and so on is not universal in its 
application. (3-4-10) 


The view point that the scriptural statement, 
“Whatever is done with meditation” (Ch.Up.1-1-10) 
ordains that all meditations as accessories to karma is not 
compatible. Whatever is mentioned here by the term vidya 
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is not universal. But it is only the meditaton upon Udgitha. 
The order of terms here is not "Whatever he does, he does 
with vidya" but *Whatcver is done with vidya, that alone 
becomes more powerful". On account of the declaration as 
if it is very well known such as, “Whatever is donc" and so 
on, it is understood that vidya has the aspect of being the 
means towards the fact of becoming more powerful as 
understood from clsewhere where it is done so. 
Understanding it verily from a different situation is in fact 
the meditation upon Udgitha which is on hand as, “One 
should meditate upon Udgitha" (Ch.Up.1-1-1). 


विभागः शतवत्‌ (3-4-11) 


“a विद्याकर्मणी समन्वारभेते’? इत्यत्र विद्या च स्वस्मै 
फलाय कर्म च स्वस्मै फलायान्वारभत इति विभागो द्रष्टव्यः 
यतो विद्याकर्मणो ्भिन्नफलत्वमुक्तम्‌ | शतवत्‌ - यथा 
षेत्ररत्नविक्रयिणं शतद्कयमन्वेतीत्युक्ते, क्षेत्रार्थं शतं रत्नार्थ 
शतमिति विभागोऽवगम्यते, तद्वत्‌ 111 


There is apportionment as in the case of 
hundred. (3-4-11) 


In the statement, “Both vidya and karma held on to 
him” (Br.Up.4-4-2) it is to be seen that vidya follows him 
to yield its own fruit and karma also follows him to yield 
its own fruit on account of the fact as it is said that vidya 
and karma have different fruits to yield. This is just like 
the case of a hundred coins. When it is said that a couple of 
hundred coins is received by one, selling his field and gems 
it is understood that a hundred goes for the land and a 
hundred for gems. This is similar to that case. 
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अध्ययनमात्रवतः (3-4-12) 


““बेदमधीत्य' ' इत्यध्ययनमात्रवत एव कर्मविधानात्‌ अनेन 
विद्याया न कर्माङ्गत्वमवगतम्‌; अध्ययनविधिहा धानवत्‌ 
नियमवदक्षरराशिग्रहणमात्रे पर्यवस्यति; गृहीतस्य स्वाध्यायस्य 
फलवदर्धावबो धित्वदर्शनात्तन्निर्णयफलमीमतंसा श्रवणे 
अधीतवेदः पुरुषः स्वयमेव प्रवर्तते । अर्थावबोधपर्यन्तत्वे5प्यर्थ 
ज्ञानादर्थान्तर भूता स्मृतिप्रत्ययावृत्तिरूपा ` विद्यात्‌’? 
“उपासीत”? इति शास्त्रविहिता विद्या न कर्माङ्गम्‌ ॥121 


The performance of karma is prescribed in 
respect of him alone who has learnt the veda alone. 
(3-4-12) 


As karma is prescribed in respect of one who has 
learnt the veda merely as evidenced in the text, “After 
learning the veda” (Ch.Up.8-15-1), the fact of vidya being 
an accessory to karma is not known from this. The 
injunction regarding the study of veda culminates in merely 
grasping the collection of vedic syllables just like the 
injunction of adhana’, which means kindling the fire only 
and not referring to the sacrifice in it. As the veda which is 
learnt to be recited is seen to give rise to the knowledge of 
the meanings yielding results, a person who has grasped 
the veda proceeds of his own accord to make an inquiry 
into its meaning determining the fruits thercof. Though 
the acquisition of the vedic lore culminates in the 
knowledge of the meanings thereof, the vidya which is of 
the form of repetition of the continuous remembrance is 
different from the knowledge of the meanings of the veda 
and this is ordained to be practiced by the shastra as, “One 
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should know”, “one should meditate” and so on and so 
vidya is not an accessory to karma. 


नाविशेषात्‌ (3-4-13) 


“कुर्वन्नेवेह कर्माणि'' इति ब्रह्मविदामायुषः कर्मणि नियमो 
दृश्यत इत्येतन्न संभवति, अविशेषात्‌ -विदुष एवेति 
विशेषाभावात्‌ किमित्यविदुषो न स्यात्‌ | विदुषस्त्वाप्रयाणा 
दुपासनानुवृत्तिदर्शनादर्थस्वभावात्‌ विदुष एवेत्यभिप्रायः 111311 


As there is no restriction ordained in the sruthi 
that karma should be done life long by a knower of 
Brahman, there is no rule that karma is to be done 
by a knower of Brahman. (3-4-13) 


What has been stated above that a rule is seen that in 
respect of a knower of Brahman that karma is to be done 
life long, as ordained in the text, “Doing karma alone here” 
(Isa.Up.2) does not really happen; because there is no 
restriction. As there is the absence of a particular reference 
that it relates to a knower of Brahman alone, why should it 
not be taken in respect of a non-knower of Brahman ? As 
it is seen that upasana of the form of continuous 
remembrance is to be repeated by a knower of Brahman 
till he departs from this world and on account of the nature 
of the thing i.e., the upasana. This is in respect of the 
knower of Brahman alone to be performed as an accessory. 
This is the idea. 


स्तुतयेऽनुमतिर्वा (3-4-14) 


वाशब्दोऽवधारणे । “ईशा वास्यमिदं udu इति 
विद्याप्रकरणाद्विद्यास्तुतये कर्मानुमतिरेव । विद्यामाहात्म्यात्‌ 
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सर्वदा कर्माणि कुर्वन्नपि तैर्न लिप्यत इति हि स्तुता भवति विद्या। 
वाक्यशेषे च “न कर्म लिप्यते नरे'' इति श्रूयते ॥14॥ 


The permission given for performance of karma 
is certainly for glorification of upasana. (3-4-14) 


The term Væ is in the sense of determination. For 
glorifying the vidya as it is the context of upasana 
introduced in the passage, “All this is pervaded by_the 
Lord” (Isa.Up.1), permission is indeed given for karma 
here. The vidya is glorified here on account of the fact that 
one is not tainted by the effects of karma on account of the 
greatness of vidya, though one engages himself always in 
karma. The supplementary passage declares karma does 
not taint the disinterested man. 


कामकारेण चैके (3-4-15) 


एके शाखिनः: कामकारेण च विद्यानिष्ठस्य 
गार्हस्थ्यत्यागमधीयते । ` किं प्रजया करिष्यामो येषां 
नोऽयमात्माऽयं लोकः इति गाईस्थ्यकर्मत्यागं ब्रुवद्वाक्यं विद्या 
प्रधानमिति दर्शयति i151 


The followers of some branches of the veda 
have declared the abandonment of karma related to 
the householder according to their desire. (3-4-15) 


The followers of some branches of the veda read in 
their text the abandonment of the household karmas in 
respect of one who is devoted to vidya out of his own 
desire. The scriptural statement, “What shall we do with 
progeny ? We to whom this world to be attained with 
children is this self” (Br.Up.4-4-22) which declares the 
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abandonment of the karma of a householder shows that 
vidya is predominant and never an accessory to karma. 


उपमर्द च (3-4-16) 


विद्यया सर्वकर्मोपमर्द चाधीयते, “क्षीयन्ते चास्य कर्माणि 
तस्मिन्‌ दृष्टे परावरे'' इति । तत्‌ विद्यायाः कर्माङ्गत्वे न सङ्गच्छते 
W161 


The destruction also of karma by Brahma Vidya 
is declared. (3-4-16) 


The destruction of all karmas by Brahma Vidya ‘is 
declared by the scripture as evidenced in the text, “When 
that Paramatman who is the self of all bodies both superior 
and inferior is realised, all the karmas of this person 
become destroyed” (Mun.Up.2-2-9). This does not become 
compatible in the event of vidya being an accessory to 
karma, 


ऊर्ध्वरेतस्सु च शब्दे हि (3-4-17) 


ऊर्ध्वरेतस्सु आश्रमेषु ब्रहाविद्यादर्शनात्‌ तेषु 
चाग्निहोत्रादिकर्माभावान्न विद्या कर्माङ्गम्‌ । ते चात्राश्रमाः 
सन्त्येव यतो वैदिके शब्दे तेऽपि दृश्यन्ते, ` त्रयो धर्मस्कन्धा 
यज्ञोऽध्ययनं दानम्‌'' इति “ये चेमेऽरण्ये श्रद्धा तप इत्युपासते ' * 
` एतमेव प्रब्राजिनो लोकमिच्छन्तः प्रव्रजन्ति’? इत्यादौ | 
` यावज्जीवमग्निहोत्रम्‌'? इत्यादिका तु श्रुतिरविरक्त 
विषया ॥17॥ 


Brahma Vidya is evidenced in respect of the 
celibates (who have renounced the life of the 
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householder and a ‘naishtika brahmachari’) also as 
declared in the scriptures. (3-4-17) + 


In the stages of life of celibates, Brahma Vidya is seen 
to exist and as there is the absence of the rites of Agnihotra 
and others, vidya is not an accessory to karma. There are 
assuredly such stages of life as in the words of the 
scriptures they are declared as evidenced in the texts, 
“There are three aspects of Dharma — sacrifice, study of 
the Vedas and giving gifts” (Ch.Up.2-23-1), "And rhose 
who practice in the forest meditating upon Brahman with 
faith” (Ch.Up.5-10-1), “Wishing for this Brahman alone, 
ascetics give up their homes and go about the world” 
(Br.Up.4-4-22) and so on. The scriptural passage, “One 
should perform Agnihotra life long” and so on is relating 
to those who are not free from attachment. 


परामर्श जैमिनिरचोदनाच्चापवदति हि (3-4-18) 


“त्रयो धर्मस्कन्धाः? इत्यादिषु तेषामाश्रमाणामचोदनात्‌- 
अविधानात्‌ उपासनास्तुत्यर्थ परामर्शमनुवादं जैमिनिराचार्यो 
मन्यते | अपि च अपवदति हि श्रुतिराश्रमान्तरम्‌, वीरहा वा 
एष देवानां योऽग्निमुद्वासयते'' इत्यादिका | अतस्ते न सन्त्येव 
॥18॥ 

Jaimini is of the opinion that as the stages of 
life of "Urdhvarethas' are not enjoined by the sruthi, 


they are ‘anuvaadaas’ or mere references; indced the 
scripture condemns such stages of life. (3-4-18) 


In the statement, “Three stages of life are the bases 
of Dharma” (Ch.Up.2-23-1) and so on, as there is no 
injunction about those ashramas the reference made 
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thercin is for the purpose of praising upasana - so opines 
the master Jaimini. On the other hand, the scripture forbids 
other ashramas as noted in the text, “Indeed he is the killer 
of the hero among gods who removes the sacrificial fire” 
(Tait.Samhita.1-5-25). So such stages of celibacy do never 
exist. 


अनुष्ठेयं बादरायणः साम्यश्रुते: (3-4-19) 


गृहस्थाश्रमवदाश्रमान्तरमप्यनुष्ठेयं भगवान्‌ बादरायणो 
मन्यते; कुत? तस्यापि तत्साम्यश्रुतेः - “त्रयो धर्मस्कन्धाः'? 
इत्येवमादौ हि सर्वेषामाश्रमाणामेकरूपं सङ्कीर्तनम्‌ ॥19॥ 

Badarayana is of the view that the other stages of 


life are to be practiced; because of equality of all the 
stages of life as declared in the scriptures. (3-4-19) 


The venerable Badarayana is of the opinion that just 
like the householder’s stage of life, the other stages of life 
are also to be practiced. Why ? Because of the scriptural 
statement which ordains equally that also. In the scriptural 
statement, “There are the three bases of Dharma” and so 
on, there is mention of all ashramas in the same form. 


विधिर्वा धारणवत्‌ (3-4-20) 


वाशब्दोऽवधारणे; सर्वेषामाश्रमाणां विधिरेवायम्‌ । 
धारणवत्‌-यथा “'अधस्तात्समिधं धारयज्ननुद्रवेत्‌'”, ''उपरि हि 
देवेभ्यो धारयति'' इत्यनुवादसरूपेऽप्युपरिधारणस्याप्राप्तत्वेन 
विधिराश्रीयते; एवमिहाश्रमाणामपि । अतः ऊर्ध्वरेतस्स्वपि 
विद्यादर्शनाद्विद्यातः पुरुषार्थ इति 112011 
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It is certainly an injunction; It is just like the 
case of holding the ‘Samith’ above the ladle. in 
certain rituals. (3-4-20) 


The term ‘Va’ is having the meaning of determination. 
This is an injunction for all ashramas. It is just like holding 
the ‘samith’ as declared in the scripture, “Holding the 
samith below the ladle, he runs behind”, “for Gods he 
bears them indeed above”. Here though holding the samith 
above the ladle is of the form of a reference or 'Anuvaadé, ` 
it is understood as an injunction as it is not arrived at in 
any other way. In the same way, here also in respect of all 
ashramas or stages of life. Therefore, as vidya or 
meditation upon Brahman is witnessed even in respect of 
those who are celibates, the highest object of attainment is 
gained from vidya alone. 


इति पुरुषार्थाधिकरणम्‌ ॥ 
स्तुतिमात्राधिकरणम्‌ 


स्तुतिमात्रमुपादानादिति चेन्नापूर्वत्वात्‌ (3-4-21) 
भावशब्दाच्च (3-4-22) 


3? 66, 


“*ओमित्येतदक्षरमुद्गीथमुपासीत'' , स एष रसानां रसतमः 
परमः परार्ध्योऽष्टमो य उद्गीथः'' इत्येतजातीयके कि 
कर्माङ्काश्रयाणां दृष्टिविशेषाणां विधिरास्थेयः, उतोद्गीथादिस्तुति 
मात्रमिति संशयः । विधित्वे सिद्धे हि गोदोहनादिवद्भवति; 
विधित्वमेव न संभवतीति पूर्वः पक्षः | “इयमेव जुहूस्स्वर्गो लोक 
आहवनीयः” इतिवत्‌ कर्माङ्गभूतोद्गीथादि संबन्धितयोपादाना 
द्रसतमत्वादेः तत्स्तुतिमात्रत्वमेव; न रसतमत्वादिदृष्टिविधिः i 
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राद्धान्तस्तु जुह्वादिविधिवदुद्गी थादिविधेरत्रासबन्निधानात्‌, 
रसतमत्वादेरप्राप्तत्वाच्च, ` उपासीत' इति विधिप्रत्ययेन च न 
स्तुतिमात्रम्‌, तदृष्टिविधिरेव। सूत्रद्वयमपि व्याख्यातम्‌ ॥22॥ 


If it is said that the description of the Udgitha 
as ‘Rasatamaha’ is mere glorification as Udgitha is 
accepted as an accessory to karma, we say it is not 
so; because it is ‘Apoorva’ or new. (3-4-21) 


And bécause also there is the term ordaining 
injunction as ‘Upaseeta’. (3-4-22) 


There are scriptural statements such as, “One should 
meditate upon this letter ‘Om’, the Udgitha” (Ch.Up.1-1- 
1), “That this Udgitha is the greatest essence of all the 
essences and it is worthy of the status of Paramatman, this 
Udgitha is the eighth essence” (Ch.Up.1-1-3) and there are 
other statements also of this nature. The doubt that arises 
here is - whether they are to be taken as injunctions for 
particular meditations associated with accessories of karma 
or whether they are mere praises of Udgitha and others. 


The prima facie view is that the fact of being an 
injunction itself does not happen. If it is established that it 
is an injunction, it will be just like the injunction, “Like 
holding the Godohana paatra”. Just like the statement, 
“This earth itself is the ladle. The world of swarga is 
Ahavaneeya fire”, as ‘Rasatamatva’ and others are declared 
as related to Udgitha that is an accessory to karma, that is 
merely a laudatory passage. But it is not an injunction to 
have the view of ‘Rasatamatva’. 


The conclusion arrived at on the other hand is as 
follows: - 
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This is an injunction alone enjoining the view of 
"Rasatamatva' and it is not mere glorification, because of 
the non-presence of the injunction related to Udgitha and 
others here as in the case of the injunction of the ladle and 
so on and also on account of the fact that ‘Rasatamatva’ 
and others are not known before and also because there is 
the presence of injunction such as “One should meditate” 
or ‘Upaseeta’. 


इति स्तुतिमात्राधिकरणम्‌ 
पारिप्लवार्थाधिकरणम्‌ 


पारिप्लवार्था इति चेन्न विशेषितत्वात्‌ (3-4-23) 
तथाचैकवाक्योपबन्धात्‌ (3-4-24) 


““प्रतर्दनो ह d देवोदासि:'' इत्यादयो वेदान्तेष्वाख्यान 
विशेषाः किं पारिप्लवप्रयोगार्था, उत तत्रतत्र विद्याविशेष 
प्रतिपादनार्थाः इति संशयः । आख्यानानि शंसन्ति’? इति 
पारिप्लवे विनियोगात्तदर्थाः इति पूर्वः पक्षः । राद्धान्तस्तु - 
“आख्यानानि शंसन्ति’ इत्युक्त्वा, “मनुर्वैवस्वतो राजा इति 
मन्वाद्याख्याने विनियोगस्य विशेषितत्वात्‌ “तं मामायुरमृत 
मित्युपास्स्व'', “आत्मा वा अरे द्रष्टव्यः” इत्यादिविधिनैक 
वाक्यत्वाच्च, “सोऽरोदीत्‌'? इत्यादिवद्विद्या विध्यर्था एव | 
सूत्रद्वयमपि व्याख्यातम्‌ 12310241 


If it is argued that the stories mentioned in the 
Upanishads are for story-telling, we say it is not 
so; Because they are particularised. (3-4-23) 
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Because also in the same way as the stories are 
linked to the injunctions about vidya, they are 
meant for prescribing vidyas. (3-4-24) 


The doubt raised here is whether the particular stories 
found in the Upanishads such as, “Pratardana, the son of 
Divodasa” (Kau.Up.3-1) and so on are meant for only 
telling stories or they are meant for expounding particular 
meditations prescribed in such and such contexts. 


The prima facie view is that they are meant for telling 
stories alone as found in the statement, “Tell stories” 
(Ashvalayana-SRS-10-6). 


The conclusion that is established is as follows:- 


They are meant for the purpose of ordaining 
meditation because they are particularised in respect of 
their views. Having mentioned, “They recite the stories”, 
it is further particularised in respect of stories of Manu and 
others by means of passages, “King Manu, the son of 
Vivaswath”. Also on account of the fact that the stories are 
connected with such injunctions such as, “Meditate upon 
me as ‘Aayuhw’ and ‘Amrutham” (Kau.Up.3-2) and “The 
atman indeed has to be seen” (Br.Up.4-5-6), to form one 
integral sentence. They are meant for enjoining the 
meditation alone just as the statement, “He wept” 
(Tait.Samhita.1-5-1-1). Both the sutras stand explained. 


इति पारिप्लवार्थाधिकरणम्‌ ॥ 
अग्नीन्धनाद्यधिकरणम्‌ 
अत एव चाग्नीन्धनाद्यनपेक्षा (3-4-25) 
ऊध्वरितस्सु आश्रमेषु ब्रह्मविद्या संभवति, नेति संशयः । 
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यज्ञाद्यभावात्तेषां तदङ्गिका विद्या न संभवतीति पूर्व: पक्षः । 
राद्धान्तस्तु - “यदिच्छन्तो ब्रह्मचर्यं चरन्ति’', ““एतमेव 
प्रब्राजिनो लोकमिच्छन्तः प्रब्रजन्ति'' , इत्यादिश्रुतेः तेषां 
विद्यावत्त्वावगमात्तेष्वग्निहोत्राद्यनपेक्षाविद्योति निश्चीयते । 
सूत्रार्थस्तु-अत एव- विद्यावत्त्वश्रुतेरेव आधानाद्यनपेक्षा तेषु 
विद्या । अग्नीन्धनं हि अग्न्याधानम्‌ ॥25॥ 


On account of the authority of the scriptural 
text itself that liberation is from meditation, there 
is no necessity of rites like ‘Agniaadhaana’ and so 
on for celibates. (3-4-25) 


The doubt raised here is whether meditation upon 
Brahman is possible for those in the stages of life of 
celibates or not. 


The prima facie view is that meditation upon Brahman 
is not possible for them on account of the absence of 
sacrifices and so on that are accessories to meditation. 


The conclusion that is established is as follows:- 


According to the scriptural statements such as, 
“Desiring which Brahmacharya is observed” (Kat.Up.1-2- 
15), “Wishing for this Brahman alone ascetics give up their 
homes and go about the world” (Br.Up.4-4-22), it is made 
out that even in the cases of recluses there happens to be 
the possibility of meditation and hence it is decided that 
vidya does not need the practice of Agnihotra and others in 
respect of such Adhikarins. 


The meaning of the sutra is — ‘Ata Eva’ - on account 
of the scriptural statement alone declaring that they 
practice vidya, there is no need of kindling of the fire for 
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meditation in respect of those people. Agneendhana’ - 
means performing the sacrificial rite of Agnihotra. 
इति अग्नीन्धनाद्यधिकरणम्‌ ॥ 
सर्वापेक्षाधिकरणम्‌ 


सर्वापेक्षा ब यज्ञादिश्रुतेरश्ववत्‌ (3-4-26) 


कर्मवत्सु गृहस्थेषु कि यज्ञादिकमपिक्षा विद्या, उत तत्रापि 
केवलैवेति संशयः । ऊर्ध्वरेतस्सु यज्ञाद्यनपेक्षैवामृतत्वं साधयति 
चेत्‌-कर्मनिरपेक्षाया विद्याया एव साधनत्वमभ्युपगमनीयम्‌ | 
तथा सति गृहस्थेष्वपि तन्निरपेक्लैव साधयितुं समर्थेति पूर्वः पक्षः। 
न हि स्वर्गादिसाधनभूतमग्निहोत्रादिकर्म पुरुषभेदेन 
नानाविधाङ्गकं दृष्टम्‌ । विविदिषन्ति’? इति शब्दोऽपि 
वेदनेच्छायां कर्माणि विनियुङ्क्ते; न विद्यायाम्‌ । राद्धान्तस्तु 
कर्मवत्सु गृहस्थेषु यज्ञादिसर्वकर्मापेक्षा विद्या; कुतः ? 
यज्ञादिश्श्रुतेः - “तमेतं वेदानुवचनेन ब्राह्मणा विविदिषन्ति यज्ञेन 
दानेन” इति हि यज्ञादयो विद्याङ्गत्वेन विनियुज्यन्ते । अतो 
गृहस्थेषु कर्मापेक्षा विद्या | इच्छाया इष्यमाणप्रधानत्वात्‌ 
“ ‘विविदिषन्ति’? इतीष्यमाणंज्ञानमेवेत्यवगम्यते | यथा 
गमनसाधनभूतोऽश्चः स्वपरिकरबन्धस्प्रपरिकर्मापेक्षः - एवं 
मोक्षसाधनभूता विद्याऽपि नित्यनैमित्तिकपरिकर्मापेक्षा | 
ऊध्वरेतस्सु च स्वाश्रमविहितं कर्मैव परिकर्म भवतीति तेष्वपि 
विद्यासंबन्धः शास्त्रादवगम्यते। शास्त्रैकसमधिगम्ये हि 
यथाशास्त्रमभ्युपगमनीयम्‌ । सूत्रमपि व्याख्यातम्‌ ॥26॥ 
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There is certainly need for all rites like 
Agnihotra and others for upasana or meditation; 
because there are scriptural texts enjoining 
sacrifices and others. This is just like the need for a 
harness in the case of the horse. (3-4-26) 


The doubt here is whether meditation is in need of 
rites like sacrifices and others in respect of householders 
who are required to practice sacrificial rites OR whether 
even in respect of those people it is merely to be practised 
independent of the rites. 


The prima facie view is that meditation independent 
of the performance of karma is capable of becoming the 
means for realisation even in respect of householders. If in 
respect of celibates, meditation is capable of achieving 
immortality without the need of sacrificial rites and so on, 
it is to be admitted that meditation alone happens to be 
the means without depending upon the practice of karma. 
So it is to be admitted that upasana is capable of achieving 
immortality without depending on karma. The rites like 
Agnihotra and others that are means to the attainment of 
swarga and so on are not noticed as becoming different 
kinds of accessories on account of difference in persons. 
The scriptural statement, “They desire to know” (Br.Up.4- 
4-22) is ordaining karmas only for gaining a desire for 
meditation and not as an accessory to meditation. 


The conclusion on the other hand is as follows:- 


In respect of householders who are entitled to practice 
all religious rites, meditation is in need of all rites. Why ? 
On account of the scriptural statement enjoining 
performances of sacrifice and so on as evidenced in the 
statement, “The seckers of Brahman wish to realise Him 
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through recital of the Vedas, sacrifices and charity” 
(Br.Up.4-4-22). Thus sacrifices and others are enjoined as 
accessorics to meditation. Therefore, there is need for 
karma for meditation in respect of householders. As the 
object that is desired is of primary importance than the 
merc desire, here by the statement, “They desire to know”, 
the knowledge alone that is desired is understood to be 
ordained. Just as the horse which is the means of 
locomotion stands in need of the harness and equipment 
which is its decoration, in the same way meditation also 
which is the means of attaining liberation is in need of the 
accessories of the form of ‘nitya-naimittika’ karmas. In 
respect of the celibates, the rites prescribed for their 
respective ashramas become the necessary accessories and 
so even in respect of those people it is known from the 
shastras that the rites are related to meditation. In respect 
of truths that are to be known solely from the shastras, it 
is to be necessarily admitted as taught by the shastra. The 
sutra also stands explained by this. 


शमदमाद्यधिकरणम्‌ 


शमदमाद्युपेतः स्यात्‌ तथापि तु तद्विधेस्तदङ्गतया 
तेषामप्यवश्यानुषठेयत्वात्‌ (3-4-27) 


किं विद्यानिर्वृत्तये गृहस्थैः शमदमादय उपादेयाः, उत नेति 
संशयः | गृहस्थानामान्तरबाहाकरणव्यापाररूपकर्माङ्ग 
कत्वाद्विद्यायाः तद्विपरीतरू पशमदमाद्युपादानासामर्थ्या 
दूर्थ्वरेतस्सु कर्मरहितेषु शमादिविनियोगो भविष्यति, यथा 
यज्ञादिविनियोगः कर्मवत्सु गृहस्थेषु । तस्मादनुपादेयाः शमादय 
इति पूर्वः पक्षः । राद्धान्तस्तु - “तस्मादेवंविच्छान्तो दान्त 
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उपरतस्तितिक्षुः समाहितो भूत्वाऽऽत्मन्येवात्मानं पश्येत्‌’? इति 
सामान्येन विद्याङ्गतया विनियोगाद्‌ गृहस्थैरप्युपादेयाः | नं च 
कर्मवतां तेषां शमाद्युपादानासामर्थ्यम्‌ | भिन्नविषयत्वाच्छमादेः। 
विहितेषु हि कर्मसु करणव्यापारः; अविहितेषु प्रयोजनशून्येषु च 
शमादयः | अतः शमादिविनियोगो यज्ञादिविनियोगवन्न 
सङ्कोचमर्हति - इति । सूत्रार्थस्तु-यद्यपि गृहस्थो यज्ञादिकर्मसु 
विनियुक्तः, तथापि तु शमदमाद्युपेतस्स्यात्‌। कुतः ? “शान्तो ` 
दान्तः”? इत्यादिना तद्विधेः; तदङ्गतया । विद्याङ्खतया विद्या 
निष्पत्तये तेषामवश्यानुडेयत्वाच्च | एकाग्रतानिष्पाद्यत्वाच्छ 
मदमादिभिरेव विद्यानिष्पत्तिरित्यर्थः | यज्ञादिकर्माण्यपि 
पापनिबर्हणद्वारेणैकाग्रतामापादयन्तीत्यभिप्रायः 1271 


Although one is engaged in rites like sacrifices 
and others as a householder, one should be 
associated with tranquility and self-restraint because 
they are enjoined as accessories to meditation and 
also as they are to be necessarily practiced. (3-4-27) 


The doubt here is whether tranquility, self-restraint 
and and other virtues are to be practised by those 
householders for the fulfillment or meditation ot not ? 


The prima facie view is that Shama, Dama and so on 
are not possible of being practised by houscholders on 
account of the fact that meditation in respect of them has 
karma of the form of functioning of the internal and 
external sense organs as accessories to vidya. Householders 
are not capable of practising Shama and Dama that are 
opposed to the nature of performance of karma. The 
enjoinment of Shama and others will be in respect of the 
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celibates who are not required to practice karmas, just as 
the enjoinment of sacrifices and others are made in respect 
of householders who are entitled for karma. 


The conclusion on the other hand is as follows:- 


The virtues such as Shama, Dama are enjoined in a 
general way as accessories to meditation as in the text, 
“Therefore one who knows Brahman as above becomes 
Shanta ~ self-controlled, serene, calm, patient and collected 
and sees Paramatman in his own self as the innerself” 
(Br.Up.4-4-23) and so they are to be practised even by 
householders. There is no inability to practice Shama and 
others in respect of the householders who are engaged in 
sacrificial works, on account of the fact that they are related 
to different objects. The function of engaging the indriyas 
in performance of karma relates to those that are ordained. 
Shama, Dama and others are related to those that are not 
enjoined and those that are devoid of any use. Therefore 
the ordaining of Shama and others are not having restricted 
application just as the ordaining of sacrifices and other rites. 


The meaning of the sutra is as follows:- Though a 
householder is ordained to engage himself in rites like 
sacrifices and others but yet he should be associated with 
Shama (tranquility), Dama (self-restraint) and such other 
virtues. Why ? Because it is ordained in the scriptural 
statement, “He should become serene and have the senses 
under restraint and so on” (Br.Up.4-4-23) and also because 
these virtues are necessarily practised for the fulfillment of 
meditation, as they happen to be accessories to meditation. 
As the meditation is to be achieved through concentration, it 
is to be gained only through virtues like Shama, Dama and 
others. The idea is that the rites like sacrifices and others 
also cause concentration through annihilation of sins. 
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इति शमदमाद्यधिकरणम्‌ ॥ 
सर्वान्नानुमत्यधिकरणम्‌ 
सर्वान्नानुमतिश्च प्राणात्यये तद्दर्शनात्‌ (3-4-28) 


वाजिनां छन्दोगानां च प्राणविद्यायाम्‌, “न ह वा एवंविदि 
किञ्चनानन्नं भवति’? इति सर्वान्नानुमतिः सङ्कीर्त्यते । किं 
प्राणविदस्सर्वान्नानुमतिस्सर्वदा, उत प्राणात्ययापत्ताविति संशयः।/ 
अविशेषात्‌ सर्वदेति पूर्वः पक्षः | अतिशयितरशक्त्ब्रह्मविदोऽपि 
उच्छिष्टपरिग्रहणभक्षणयो: प्राणात्ययापत्तावेव दर्शनात्‌ 
अल्पशक्तेः प्राणविदः किं पुनरिति प्राणात्ययापत्तावेवेति 
राद्धान्तः । सूत्रार्थस्तु-चशब्दोऽवधारणे; प्राणविदः सर्वान्नानुमतिः 
प्राणात्त्यय एब, कुतः ? तद्दर्शनात्‌ अतिशयितशक्तेः ब्रह्मविदः 
प्राणात्यय एव सर्वान्नानुमतिदर्शनात्‌ ॥28॥ 


The permission to partake of all foods is only 
in the event of danger to life, because the scripture 
declares thus. (3-4-28) 


In the context of Pranavidya expounded in the text of 
the Vajins and the Chandogas, permission is declared for 
eating all foods as noticed in the text, “In the case of one 
who knows thus (that the food of all creatures is the food 
of Prana) nothing becomes unacceptable as food” 
(Ch.Up.5-2-1). Here the doubt arises whether the 
permission granted for eating all foods in respect of the 
meditator upon Prana is at all times or only at a time when 
there is danger to life. 


The prima facie view is that it is at all times, as there 
is no particular reference. 


34-29 Third Chapter - 221 


The conclusion that is arrived at is that this permission 
is only when there is danger to one’s life; because it is 
witnessed that the acceptance and partaking of the 
remnants of food in the case of Ushastha, the meditator 
upon Brahman, who had extra-ordinary powers, only when 
there was danger to his life. When this is the case in respect 
of a meditator upon Brahman what is to be said about a 
meditator upon Prana who is of little power ? So, this 
permission for taking all foods is only when there is danger 
to life. 


The meaning of the sutra is as follows:- The term 
‘Cha? in the sutra is in the sense of ‘only’. The permission 
to cat all foods in respect of a Pranavith is only when there 
is danger to life. Why ? ‘Tit darshanaar ~ Because the 
scripture states thus. The scripture declares permission to 
eat all foods only when there is danger to life in respect of 
a Brahmavith of immense power. 


अबाधाच्च (3-4-29) 


““आहारशुद्धौ सत्त्वशुद्धिः सत्त्वशुद्धौ ध्रुवा स्मृतिः'' 
इत्याहारशुद्धिविधेरबाधाच्च प्राणात्यय एव 1129 1 


Permission to eat all foods is only when there 
is danger to life; because there is no contradiction 
to this. (3-4-29) 


As the scripture enjoins, “When the food is pure the 
mind becomes pure; when the mind is pure, loving 
meditation becomes firm” (Ch.Up.7-26-2), and as this is 
not contradicted, eating of all foods is only at the time of 
danger to life. 
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अपि स्मर्यते (3-4-30) 


““प्राणसंशयमापतन्नो योऽन्नमत्ति यतस्ततः | लिप्यते न स 
पापेन पद्मपत्रमिवाम्भसा'” इति प्राणसंशय एव सर्वान्नानुमतिः 
स्मर्यते च ॥३0॥ 


This is stated thus even in the smruthi. (3-4-30) 


“When a person feels danger to his life and eats food / 


from any quarter, he is not tainted by sin just like a lotus ` 
leaf is not tainted by water”. As mentioned in the 
statement, permission for partaking all foods is only when 
there is doubt of danger for his life. 


शब्दश्चातोऽकामकारे (3-4-31) 


यतः सर्वान्नानुमतिः प्राणात्यये, अतोऽकामकारे शब्दश्व- 
कामकारस्य प्रतिषेधकशब्दश्रोपपद्यत इत्यर्थः | अस्ति हि 
कठानां कामकारप्रतिषेधकश्शब्दः, “तस्माद्ब्राह्मणः सुरां न 
पिबति पाप्मना नोत्सुजा'” इति । पाप्मना संस्पृष्टो न भवानीति 
मत्वा सुरां न पिबतीत्यर्थः 1311 


Therefore as the sruthi declares permission for 
all foods when there is danger for life, the scripture 
is against eating according to desire. (3-4-31) 


As permission for eating all foods is only when there 
is danger to one’s life, for this very reason itself there is a 
scriptural statement against eating according to desire - The 
meaning is the scriptural text is available prohibiting ‘doing 
according to desire’. In the Kata branch of the veda there 
is a scriptural text that prohibits action according to one's 
desire as, "Therefore a Brahmin does not drink liquor in 
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order that he may not be touched by sin” 
(Kataka.Samhita.12-12-4). The meaning is that he does not 
drink liquor so that he may not be tainted by sin. 


इति सर्वान्नानुमत्यधिकरणम्‌ i 
विहितत्वाधिकरणम्‌ 
विहितत्वाच्चाश्रमकर्मापि (3-4-32) 


कि यज्ञादयो विद्याङ्गभूताः केवलाश्रमस्याप्यड्रभूता: उत 
नेति संशय: । केवलाश्रमस्याप्यङ्कत्वे नित्यानित्यसंयोगरूप 
विरोध: प्रसज्यत इति नाङ्गभूताः केवलाश्रमस्येति पूर्वः पक्षः । 
राद्धान्तस्तु -यदैकेनैव विनियोगेनो भयाङ्कत्वमिष्यते; तदा 
नित्यानित्यसंयोगविरोधः | इह तु, `यावज्ीवमग्निहोत्रं 
जुहुयात्‌’, “ata वेदानुवचनेन ब्राह्मणा विविदिषन्ति यज्ञेन 
दानेन’? इति विनियोगपृथकतूवेन विरोधः परिह्नियते; 
यथाऽग्निहोत्रादीनामेव कर्मणाम्‌ | जीवनाधिकरकामनाधिकार 
यो रिबाधिकारभे दस्यास्फु टत्वात्तत्स्फु टीकरणाय पुनरिह 
चिन्त्यते। सूत्रार्थस्तु - “यावज्ीवमग्निहोत्रं जुहुयात्‌'' इत्यादिना 
केवलगृहस्थाश्रमिणो जीवननिमित्ततया बरिहितत्वादेव यज्ञादि 
केवलाश्रमकर्मापि 113211 

As they are enjoined, the ritualistic works like 


sacrifices and others that are related to different 
stages of life are to be performed. (3-4-32) 


The doubt here is whether sacrifices and others that 
are accessories to meditation are accessory to mere 
Ashramas or the different stages of life ? Or not ? 
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The prima facie view is that if these rites become 
accessories merely for the Ashramas, then the contradiction 
of the combination of Nitya and Azitya ensues and so they 
are not accessories to mere Ashramas. 


The conclusion on the other hand is as follows:- 


The fact of the contradiction of the form of the 
combination of Nitya and Anitya happens if by one _ 
ordainment alone it is intended to be an accessory to both” 
But in this case, the contradiction is avoided by the fact of 
different application or as prescribed by the scriptural text 
for different purposes such as, “One should perform the 
Agnihotra sacrifice life long" and “The meditators upon 
Brahman desire to know him by reciting the Vedas, 
sacrifices and charity”. The contradiction in respect of the 
karmas such as Agnthotra and others is thus avoided. This 
topic is discussed here again for clarification of the 


difference of competency for jeevanadhikara and 
karmadinkara. 


The meaning of the sutra is as follows:- By the text, 
“One should perform Agnihotra life long" and so on, as it 
is ordained for maintenance of living in respect of those 
who are mere houscholders, the rites like sacrifices and 
others become also the duties of the mere Ashramas. 


सहकारित्वेन च (3-4-33) 
“तमेतं वेदानुवचनेन”? इत्यादिना विद्यासाधनत्वेन 


विहितत्वाच्च विद्यासहकारित्वेन चानुष्ठेयं यज्ञादिकर्म। 
विनियोगपृथक्त्वेन विरोधः परिह्वियत इत्यभिप्रायः 1331 


The rites like sacrifices and others have to be 
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performed as accessories also to vidya or 
meditation. (3-4-33) 

As these karmas such as sacrifices and others are 
ordained as means to the meditation by the text, “By 
recitation of Veda and others, meditators upon Brahman 
desire to know Him” (Br.Up.4-4-22), they are to be 
performed as accessory to meditation. The contradiction is 
solved by the principle of *Viniyoga Pruthaktva” or 
difference in application. 


सर्वथापि त एवोभयलिङ्गात्‌ (3-4-34) 


सर्वथापि-उभयत्र विनियोगेऽपि त एव यज्ञादयः । कुतः ? 
उभयलिङ्गात्‌ - उभयत्र प्रत्यभिज्ञानाख्यलिङ्गात्‌ 13411 


In all ways they themselves are to be 
performed. Because there are indicative marks 
about their identity in both places. (3-4-34) 


‘Sarvathaap? - In all applications - that means in both 
places either for the purposes of meditation or to serve the 
purposes of the duties of the Ashramas, the very same 
sacrifices and others are to be performed. Why ? 
"Ubbayalingaat" ~ On account of the fact that in both places 
there are marks pointing out their identity. 


अनभिभवं च दर्शयति (3-4-35) 


“धर्मेण पापमपनुदति” इत्यादिभिश्च यज्ञादिधर्मात्निर्दिश्य 
tern: अनभिभवं पापकर्म भिरुत्पत्तिप्रतिबन्धाभावं 
दर्शयति। अत उभयत्र विनियोगात्‌ केवलाश्रमिणां मुमुक्षूणां 
चानुष्ठेया यज्ञादयः 1135 11 
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The scripture declares the absence of 
obstructions that are caused to vidya by sinful 
deeds. (3-4-35) 


By the scriptural statements such as, “He destroys sin 
through Dharma” (Mahanarayana.22-1), the dharmas such 
as sacrifice and others are pointed out and it is shown that 
there will be no obstructions for the origination of vidya by 
sinful deeds on account of the performance of such... 
dharmas. Therefore, duties like sacrifice and others are to 
be practised by those who are merely in the several 
ashramas and also by those who are aspirants after 
liberation because they are enjoined in respect of both. 


इति विहितत्वाधिकरणम्‌ 
विधुराधिकरणम्‌ 
अन्तरा चापि तु तद्दृष्टेः (3-4-36) 
विधुरादीनामनाश्रमिणां ब्रह्मविद्यायामधिकारोऽस्ति, नेति 
संशयः | आश्रमधर्मेतिकर्तव्यताकत्वाद्विद्यायाः तदभावात्तेषा 
मनधिकार इति पूर्वः पक्षः । राद्धान्तस्तु -ऊर्ध्वरेतस्स्विव 
रैक्कादिष्वनाश्रमिषु विद्यानिष्ठत्वदर्शनादाश्रमानियतैर्जपोपवास 
दानादिभिरेव तेषां विद्यानुग्रहो भवतीत्यस्त्येवाधिकारः | 
सू्रार्थस्तु-तुशब्दात्‌ पक्षो व्यावृत्तः । चशब्दोऽवधारणे | 
अन्तराऽपि आश्रमानन्तरा वर्तमानानामनाश्रमिणामप्यधिकारो 
ऽस्त्येब । कुतः ? तद्दृष्ठेः - रैक्वादिषुविद्यानिष्ठत्वदृष्टेः 113611 


There is competence for meditation upon 
Brahman even for those who are outside the 
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Ashramas and who are in-between the ashramas 
because the sruthi declares thus. (3-4-36) 


The doubt here is whether there is competency for 
Brahma vidya in respect of those who are outside the 
ashramas or stages of life such as widowers and others OR 
not. 


The prima facie view is that they have no competency 
for Brahmavidya as the meditation upon Brahman is to be 
practised having the duties of the ashrama as accessories 
and as such accessories are not there for such people. 


The decision arrived at on the other hand is that even 
in case of such people there is competency for 
Brahmavidya. As it is seen that in respect of those who are 
outside the ashramas like Raikva and others that they were 
devoted to Brahmavidya as in the case of celibates and also 
as the assistance to Brahmavidya in respect of such people 
will be the Japas or incantations, wpavasa or fastings, Dana 
or charities alone that are common to all ashramas. 

The meaning of the sutra is as follows:- The term ‘Ti’ 
in the sutra terminates the objection. The term ‘Cha’ lays 
emphasis. ‘Antaraapi’ means that for those people who are 
anashramins or outside the ashramas or who are between 
two ashramas. Even for such people there is competency 
for Brahma vidya. How can it be said so ? ‘Tat drusbtebe — 
As it is seen in the sruthis that Raikva and others are 
steadfast in Brahma vidya. 


अपि स्मर्यते (3-4-37) 
अपि च अनाश्रमिणामपि जपादिभिरेव विद्यानुग्रहः स्मर्यते, 


“'जप्येनापि च संसिध्येद्‌ ब्राह्मणो नात्र संशय: 
इत्यादिना ॥37॥ 
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It is also declared thus in the smruthis. (3-4-37) 


It is taught in the smruthis in respect of those who 
belong to none of the ashramas that assistance for vidya 
can be gained by Japa and others as noted in the statement, 
“Even from Japa or muttering of prayers, a meditator 
upon Brahman would get perfection. There is no doubt in 
this.” (Manu.2-87). 


विशेषानुग्रहश्च (3-4-38) 
आश्रमानियतधर्मविशेषेण विद्यानुग्रहशश्रूयते च तपसा 
ब्रह्मचर्येण श्रद्धया बिद्ययाऽऽत्मानमन्विच्छेत्‌'? इति 13801 


There is particular assistance to Brahma vidya 
from practice of Dharma. (3-4-38) 


It is known from the scriptural statements that there 
is assistance to Brahma vidya from the particular virtues 
that are not restricted to any ashrama but are common to 
all as evidenced in the text, “One should make a search for 
the self through Tapas or austerities, celibacy, faith and vidya 
or meditation on the individual self” (Prashna.Up.1-10). 


अतस्त्वितरज्यायो लिङ्घाच्च (3-4-39) 


अतः-अनाश्रमित्वात्‌ इतरत्‌ - आश्रमित्वं ज्यायः, 
धर्मभूयस्त्वात्‌; लिङ्गाच्च -स्मृतेश्चेत्यर्थः | ` अनाश्रमी न तिष्ठेत्तु 
दिनमेकमपि द्विजः”? इति स्मर्यते । तस्मादनाश्रमित्वेन 
विद्यानिष्ठत्वमापद्विषयमित्यभिप्रायः 11390 

The other i.e., belonging to a stage of life is indeed 


greater than not belonging to any ashrama; because 
of the inferential mark of the smruthis. (3-4-39) 
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‘Atah@ means ‘than not belonging to any ashram’, 
"Itarat? means belonging to a particular ashrama is greater 
as the ashrama has many dharmas. ‘Lingaat cba? means on 
account of the smruthis. The smruthi declares, “A twice- 
born one should not even for a day remain without an 
ashrama”. Therefore the idea is that resorting to Brahma 
vidya without belonging to any ashrama is only related to a 
time of distress. 


इति विधुराधिकरणम्‌ 
'तदभूताधिकरणम्‌ 


तद्भूतस्य तु नातद्भावो जैमिनेरपि नियमात्‌ 
तद्रूपाभावेभ्यः (३-4-40) 


नैष्ठिकवैखानसपरिव्राजिकानां स्वाश्रमेभ्यः प्रच्युतानामपि 
विद्याधिकारोऽस्ति, नेति संशयः । विधुरादिवज्ञपादिभि 
रनुग्रहसम्भवादस्त्येवाधिकारः इति पूर्वः पक्षः। राद्धान्तस्तु - 
नैष्ठिकादीनां स्वाश्रमभ्रष्टानां प्रायश्चित्ताभाव स्मरणाच्छिष्ट 
बहिष्कृतत्वाच्च तेषामनधिकार इति । सूत्रार्थस्तु - तद्‌ भूतस्य तु 
नातदूभाव: - नैष्ठिकादिभूतस्यातथाभावो न सम्भवति | कुतः? 
तद्रूपाभावेभ्यः शास्त्रैः नियमात्‌, तद्रूपाभावाः नैष्ठिकाद्या 
श्रमधर्माभावाः, तेभ्यो नियच्छन्ति हि शास्त्राणि । ' ब्रह्मचार्य 
चार्यकुलवासी तृतीयोऽत्यन्तमात्मानमाचार्यकुले ऽवसादयन्‌'” 
इति नैष्ठिकस्य तत्रैव नियमः, ˆ अरण्यमियात्ततो न पुनरेयात्‌’ 
इति च वैखानसस्य, “संन्यस्याग्निं न पुनरावर्तयेत्‌’? इति च 
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परिव्राजकस्य | अत एव तेषामनाश्रमित्वेनावस्थानाभावा 
द्विद्याधिकारो न संभवति । जैमिनेरप्यविगीतोऽयम्‌ ।40॥ 


For one who is a natshtika brabmacharin i.e., a 
perpetual celibate or an anchorite or ascetic, there 
cannot be an absence or fall from that state, thus 
opines Jaimini also; because of the restraint from 
the absence of such ashrama dharmas according to 
the shastras. (3-4-40) ` 


The doubt here is whether there is competency for 
practice of Brahma vidya in respect of those people who 
have fallen from the vows of their ashramas such as a 
‘Naishthika? — perpetual celibate, a *Vykbanasa! - 
vanaprastha and a ‘Parivrajaka’ - sanyasin OR not. 


The prima facie view is that they are certainly qualified 
for Brahma vidya as it is possible to get help for origination 
of vidya through acts of Japa and others as in the case of 
widowers. 


The decision arrived on the other hand is that for 
people such as perpetual celibates and others that have 
fallen from their ashramas, there is never qualification for 
Brahma vidya on account of the fact that the smruthis 
declare that there is no expiation for them and also they 
are boycotted by the orthodox followers of Shastra. 


The meaning of the sutra is as follows:- 


“Tat bhutasya tu na atadbbaavaba? - For one who has 
taken the vow of a perpetual celibate and so on, it is not 
possible to undo it and so the absence of such state cannot 
become possible. Why ? As the shastras have ordained that 
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one who has assumed that state cannot undo it and remain 
in the position where those duties are not found. 


“Tat roopaabbaavaaha’ — means the absence of the 
duties of the stages of life such as a ‘Naishthika 
Brahmacharin’, sanyasin and so on. The shastras restrain 
one who has entered the order of such states from giving 
up those duties pertaining to those ashramas as evidenced 
in the texts, “Wearing out his life in the household of the 
preceptor practising countenance is the third” (Ch.Up.2- 
23-1) in respect of a ‘Naishthika Brahmacharin’, “A 
Wykhanasa should go to the forest and not return again 
from it” in respect of an anchorite and “After giving up the 
fire he should not return to it” (Yajus Kataka) in respect of 
a sanyasin. 


On account of this alone as there is absence of 
remaining in the state of an anashramin, the qualification 
for Brahma vidya does not become possible. There is no 
difference of opinion regarding this even according to 
Jaimini. 


/ न चाधिकारिकमपि पतनानुमानात्‌ तदयोगात्‌ (3-4-41) 


आधिकारिकम्‌ - अधिकारलक्षणोक्तम्‌, “ अवकीर्णि 
पशुश्च तद्वत्‌’? इत्येतत्प्रायश्ञित्तं नैष्ठिकस्य न संभवति; कुतः ? 
पतनाजुमानान्नैष्ठिकस्य तदयोगात्‌ | तस्य हि पतनं स्मर्यते 
प्रायश्चित्ताभाववचनेन, “आरूढो नैष्ठिकं धर्म यस्तु प्रच्यवते 
द्विजः | प्रायश्चित्तं न पश्यामि येन शुध्येत्‌ स आत्महा’? इति । 
अत उपकुर्वाणब्रह्मचारिविषयमाधिकारिकम्‌ 1141 I 


Even the expiation which is mentioned in the 
chapter on qualifications in Poorva mimamsa is not 
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for a Naishthika, because there is a smruthi text 
relating to his fall and also as the smruthi text does 
not prescribe an expiation. (3-4-41) 


"Aadbikaarikam' — means what is mentioned in the 
chapter relating to the characteristics of qualification in 
Poorva mimamsa (Pu.Mi.6). The expiation which is 
declared as “The victim to be offered by one who has 
violated the vow of chastity” (Pu.Mi.6) and so on does not 
apply in the case of a Naishthika who has fallen from that 
state. Why ? Because there is a smruthi text relating to his 
fall and as it does not prescribe any expiation. The fall of 
such a person from his ashrama is declared through a 
statement mentioning the absence of any expiation as 
noticed in the text, “But a twice-born who having taken up 
the vow of a Naishthika, falls from that state, I do not see 
any expiation by which that self killer can be purified” 
(Agneya.16-5-23). Therefore, the expiation mentioned in 
the chapter on qualification is in respect of an upakurvana 
brabmacharin alone. 


उपपूर्वमपीत्येके भावमशनवत्‌ तदुक्तम्‌ (3-4-42) 


एके प्रायश्चित्तभावमपि मन्यन्ते, यत उपपूर्वम्‌ 
उपपातकमिदम्‌; अशनवत्‌ - मध्वशनादिनिषेधतत्प्रायश्चित्त 
वद्धवतीत्यर्थः | अत उपकुर्वाणस्य ब्रह्मचारिणः 
उक्तमाधिकारिकमस्यापि भवतीति | तदुक्तं स्मृतिकारैः, ˆ उत्तरेषां 
चैतदविरोधि'' इति । उपकुर्वाणि ब्रह्मचारिण्युक्तो धर्मः उत्तरेषां 
चाश्रमिणां स्वाश्रमाविरोधी भवत्येवेत्यर्थः 114211 


Some are of opinion that this fall from chastity 
also has an expiation as this is described as an 
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upapaathaka, just as in the case of consuming 
liquor. This has been thus explained. (3-4-42) 


Some are of the opinion that even this fall from 
chastity has an expiation; because this is also an 
upapaathaka. This is just like ‘ashanavath’ i.e., just like 
there are expiations for the prohibited sins like consuming 
liquors and so on. So what has been said in respect of the 
Upakurvana Brabmacharin in the chapter relating to 
qualification will apply in the case of a person who has 
fallen from the vow of celibacy also. The authors of the 
smruthi have declared, “There, when un-opposed, apply to 
ashramas which come later" (Gauthama.Dharma. Su.1-3- 
4). The idea if this is whatever has been prescribed in 
respect of the Upakurvana Brahmacharin will be applicable 
in respect of those belonging to later ashramas, when not 
opposed to the dutics of those ashramas. 


बहिस्तूभयथापि स्मृतेराचाराच्च (3-4-43) 


उभयथापि-उपपातकत्वे महापातकत्वेऽपि नैष्ठिकात्प्रच्युतः 
बहिर्भूतः कर्माधिकारात्‌, “प्रायश्चित्तं न पश्यामि” इति स्मृतेः । 
आचाराच्च | वर्जयन्ति होनं शिष्टा विद्योपदेशादौ । यद्यपि 
कल्मषनिबर्हणाय कैश्चित्‌ प्रायश्चित्तमुच्यते, तथापि 
कर्माधिकारापादिनी शुद्धिस्तेषां न संभवतीत्यभिप्रायः ॥4३॥ 


But a person who has fallen from the vows of 
celibacy is boycotted and outside the ranks of 
Brahmavidyadhikarins even under both 
considerations whether it is Upapaathaka or 
Mahapaathaka, because the smruthi says so and 
there is a custom also to that effect. (3-4-43) 
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Ubbayataapi, i.c., under both considerations of that as 
an Upapaathaka or a Mahapaathaka, a person who has 
fallen from the vow of celibacy is boycotted and kept out 
from qualification for performing karma as there is a 
smruthi declaration, “I do not see any expiation in respect 
of such a person”. Also on account of the custom to that 
effect. Virtuous persons avoid him in giving instructions 
about vidyas. Even though some expiation has been 
prescribed by some for the removal of sin but yet the purity 
that entitles them to be qualified for performance of karma 
does not happen to them. 


इति तद्भूताधिकरणम्‌ ॥ 
स्वाम्यधिकरणम्‌ 
स्वामिनः फलश्रुतेरित्यात्रेयः (३-4-44) 


उद्गीथाद्युपासनं किं यजमानेनानुष्ठेयम्‌; उत ऋत्विजेति 
संशयः | यदेव विद्यया करोति ... तदेव वीर्यवत्तरम्‌'' इति 
क्र तुवीर्यवत्तरत्वफलं यजमानस्येति दहरोपासनादिवत्‌ 
यजमानेनानुष्ठेयमिति पूर्वः पक्षः | कर्माङ्गाश्रयत्वादस्योपासनस्य 
कर्मणश्चार्त्विज्यत्वेन एतदपि ऋत्विजाऽनुष्ठेयम्‌ गोदोहनादिवदिति 
राद्धान्तः । 


सूत्रार्थस्तु - स्वामिनः यजमानस्योद्गीथाद्युपासने कर्तृत्वम्‌, 
कुतः ? तस्यैव फलश्रुतेरित्यात्रेयो मन्यते 144 11 

The meditations on Udgitha and others are the 
duties of the sacrificer; because the scriptural text 


relates the fruit to the sacrificer. Thus opines 
Atreya. (3-4-44) 
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The doubt here is whether the meditation upon 
Udgitha and others is to be performed by the sacrificer or 
by the priests. 

The prima facie view is that it is to be done by the 
sacrificer himself; because the fruit of the form of non- 
obstruction to the production of the result of the sacrifice 
is related to the sacrificer, as in the case of the ineditation 
upon the DaZara, as ordained in the text, “That alone 
which is performed with meditation that becomes more 
powerful? (Ch.Up.1-1-10). 


The conclusion arrived at is that this meditation also 
should be performed by the priest just like the rite related 
to Godobana and others, because this meditation is 
depending upon the accessory to karma and also as the 
karmas are to be performed by the priest. 


The meaning of the sutra is as follows:- 


‘Swaaminaha — The doer-ship in the action of 
meditation of Udgitha and others belongs to the sactificer. 
Why ? As it is declared by the sruthi that he is related to 
the fruit. Thus thinks the sage Atreya. 


आर्त्विज्यमित्यौडुलोमिस्तस्मै हि परिक्रियते (3-4-45) 


क्रत्वङ्गाश्रयत्वेन क्रत्वधिकृतस्यैवास्मिन्नुपासनेऽधिकारात्‌ 
क्रतोश्जार्त्विज्यत्वेन एतदप्यार्त्विज्यमित्यौडुलोमिराचार्यो मन्यते, 
यजमानफलसाधनत्वेऽपि क्रतोस्तदनुष्ठानाय हि ऋत्विक्‌ 
परिक्रियते 114511 

Audulomi is of the opinion that the meditation 


upon Udgitha is the function of the Rithvik, for 
which indeed he is hired. (3-4-45) 
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As the meditation upon Udgitha is depending upon 
the accessory to sacrifice and as there is competency. for 
this meditation for one who is authorised in the 
performance of the sacrifice and as the sacrifice is 
performed by the Rithviks, this meditation also is the 
function of the Rithviks. Audulomi acharya opines thus. 
Though the sacrifice is a means to the attainment of fruit 
for the sacrificer for performance of that sacrifice indeed 
the Rithviks or priests are employed. \ 


इति स्वाम्यधिकरणम्‌ 
सहकार्यन्तरविध्यधिकरणम्‌ 


सहकार्यन्तरविधिः पक्षेण तृतीयं तद्वतो विध्यादिवत्‌ 
(3-4-46) 


“तस्माद्‌ ब्राह्मण: पाण्डित्यं निर्विद्य बाल्येत तिष्ठासेत्‌ | 
बाल्यं च पाण्डित्यं च निर्विद्याथ, ufu इत्यत्र मौनं 
विद्याङ्कतया विधीयते, उतानूद्यत इति संशयः । मौनस्य 
मननरूपत्वात्‌ “श्रोतव्यो मन्तव्यः” इति च प्राप्तत्वेनानूद्यत इति 
पूर्वः पक्षः । राद्धान्तस्तु मुनिशब्दस्य प्रकृष्टमननशीले प्रसिद्धेः 
प्रकृष्टमननमुपास्यविषयाभ्यासरूपं विद्यानिष्पत्तये विधीयते इति। 
सूत्रार्थस्तु - aga: विद्यावतः | सहकार्यन्तरं-मौनं विधिः 
विधीयत इति विधिरिति मौनं विधिरित्युक्तम्‌ 1 विध्यादिवत्‌ - 
अत्रापि विधीयत इति विधिः यज्ञदानप्रभृत्या श्रम धर्मः 
आदिशब्दाच्छूवणमनने Tele | आश्रमधर्मवत्‌ श्रवणमननवच्च 
पाण्डित्यबाल्ययोस्तृतीयमिदं सहकार्यन्तरं मौनमपूर्व विधीयते; 
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कुत इत्यत आह पक्षेणेति । मुनिशब्दस्य प्रकृष्टमननयुक्ते पक्षेण- 
प्रसिद्धेरित्यर्थः 1146 11 


For him who has that vidya, there is an 
injunction for another aid viz., mouna just like 
other injunctions such as the duties of one’s station 
in life, the virtues of Shama, Dama and Sravana 
and Manana. It is the third one that is enjoined in 
addition to aids such as Paanditya and Baalya. 
(3-4-46) 


The doubt that arises here is whether mouna which is 
mentioned in the scriptural statement, “Therefore a 
knower of the Vedas gaining knowledge must wish to lead 
an innocent and child-like life. Having gained an 
unassuming life like a child and after acquiring the 
knowledge, he becomes a Muni” (Br.Up.3-5-1) is enjoined 
as an accessory to vidya or whether it is only a restatement. 


The prima facie view is that it is only a re-statement 
as it is already declared in the statement, “The atman has 
to be heard, has to be reflected upon” (Br.Up.2-4-5). 


The decision arrived at on the other hand is as 
follows:- The term ‘Mun? is very well known as related to 
a person who is celebratedly meditative and the celebrated 
reflection which is of the form of repetitive reflection on 
the object of meditation, Manana or reflection is enjoined 
here for successful fulfillment of vidya. 


The meaning of the sutra is as follows:- *Tadvataba" — 
means for one who has that vidya. 'Sabakaaryantaram! — 
another aid i.e. Mouna or reflection. *Vidbibi? - means one 
that is enjoined. The Mouna or reflection is enjoined. 
"Vidhyaadivat? — just like other injunctions. Even here the 
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term ‘Vidhi means something enjoined and they are the 
duties of one’s ashrama such as Yajna, Daana and others. 
By the term ‘Aad’, sravana and manana are implied. Just 
like the duties of one’s ashrama and just like sravana and 
manana, this another aid which is the third along with the 
Paanditya and Baalya i.e. Mouna, is newly enjoined. Why 
is it enjoined thus ? The sutrakaara says ‘Pakshena’ — as it is 
particularly well-known that the term ‘Muni’ is used te, 
signify a person who is given to deep reflection. 


कृत्स्नभावात्तु गृहिणोऽपसंहारः (3-4-47) 


सर्वाश्रमिणां विद्यावत्त्वेऽपि छान्दोग्ये, “स खल्वेवं वर्तयन्‌ 
यावदायुषं ब्रह्मलोकमभिसम्पद्यते'? इति गृहस्थधर्मेणोपसंहारः 
सर्वाश्रमधर्मप्रदर्शनार्थः | कुतः ? कृत्स्नभावात्‌ -कृत्स्नेषु भावात्‌ 
- कृत्स्नेष्वाश्रमिषु विद्यायाः सद्भावादित्यर्थः 114711 


But as qualification for Brahma vidya is in all 
the ashramas, it is concluded with the householder. 
(3-4-47) 


Though qualification for Brahma vidya is existent in 
respect of those in all the ashramas, the conclusion that is 
made in Chandogya Upanishad as, “Living in this way the 
full life of his, he attains the world of Brahman” (Ch.Up.8- 
15-1) is meant for indicating the duties of all ashramas. 
Why ? Because the qualification rests in all ashramas. 
‘Krutsnabhaavaat’ ~ The meaning is vidya is existent in all 
ashramas. 


मौनवदितरेषामप्युपदेशात्‌ (3-4-48) 
“अथ मुनिः” इत्यस्मिन्‌ वाक्ये अथ भिक्षाचर्यं enfe 
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इति पारिव्राज्यैकान्तधर्मेणोपसंहारोऽपि सर्वाश्रमधर्मप्रदर्शनार्थः, 
भिक्षाचर्यमौ नादिवदितरेषामाश्रमधर्माणां यज्ञादीना 
मप्युपदेशात्‌॥48 

As other things such as the duties of the 
ashramas are also taught just like Mouna, the 


teaching of Mouna is indicative of the other 
ashrama dharmas. (3-4-48) 


In the statement, “Atha muntin”, though there is the 
conclusion with the unique duties of a recluse as, “Then he 
practises the life of a mendicant”, it is meant for indicating 
the duties of all ashramas just like begging for food, 
reflection and others; the duties of other ashramas such as 
sacrifices and others are also taught. 


इति सहकार्यन्तरविध्यधिकरणम्‌ ॥ 
अनाविष्काराधिकरणम्‌ 
अनाविष्कुर्वन्नन्वयात्‌ (3-4-49) 


“तस्माद्‌ ब्राह्मण: पाण्डित्यं निर्विद्य बाल्येन तिष्ठासेत्‌ बाल्यं 
च पाण्डित्यं च निर्विद्याथ मुनि: इत्यत्र किं बालस्य कर्म 
कामचारादिकं सर्व विदुषोपादेयम्‌, उत विद्यामाहात्म्यानाविष्कार 
इति संशयः । “बाल्येन तिष्ठासेत्‌’ इत्यविशेषविधानात्‌ 
कामचारादिकं सर्वमप्युपादेयमिति पूर्वः पक्षः - विदुषो 
विशेषविधानात्‌, विद्यामाहात्म्याच्च, निषेधश्रुतयो बाधिता 
भवेयुरिति । राद्धान्तस्तु -पाण्डित्यप्रयुक्तस्वमाहात्म्यानाविष्कार 
एव विद्यान्वययोग्यतयोपादेयः, इतरस्य कामचारादे:, नाविरतो 
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दुश्चरितात्‌’ ' इत्यादिशास्त्ैर्विद्योत्पत्ति विरोधित्वावगमात्‌ | अतो 
यथा बालः स्वाभिजनादि अनाविष्कुर्वन्‌ ada, तथा विद्वान्‌ 
वर्तेतेत्येतदेव युक्तम्‌ । सूत्रमपि व्याख्यातम्‌ ॥49॥ 


A knower of Vedas should not reveal his true 
nature; because this alone is appropriate to be 
related with his vidya. (3-4-49) 


The doubt here is whether a meditator should 
entertain all the actions of a child such as eating anything 
that is desired and so on OR whether he should not reveal 
the glory of meditation upon Brahman, in respect of the 
scriptural statement ordaining Balya and so on in the text, 
“Therefore a knower of the Vedas after gaining knowledge 
must wish to lead an innocent and child-like life. Then he 
becomes a muni” (Br.Up.3-5-1). 


The prima facie view is that he should entertain all 
characteristics of the child, such as eating anything 
according to his desire and so on, as there is absence of any 
particular behaviour in the text saying that “He must be 
associated with child-like qualities”. As this is ordained in 
respect of a meditator on Brahman, the general restrictive 
shastras become stultified on account of the glory of vidya. 


The conclusion arrived at on the other hand is as 
follows:- Not revealing his glory on account of the acquisition 
of knowledge alone is appropriate to be associated with the 
vidya and that alone is to be entertained. It is known that 
the random behaviour of a child and so on are obstructions 
to the origination of vidya as laid down in the statement, 
“One who has not desisted from evil deeds” (Kat.Up.2-24) 
and so on. Therefore, as a child does not reveal his noble 
parentage and so on, in the same way, a knower of the veda 
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also should not reveal his greatness. This alone is 
appropriate. The sutra also is explained by this. 


ऐहिकाधिकरणम्‌ 
ऐहिकमप्रस्तुतप्रतिबन्धे तददर्शनात्‌ (3-4-50) 


मोक्षव्यतिरिक्ताभ्युदयफ लमुपासनं किं स्वसाधन 
भूतपुण्यकर्मानन्तरमेवोत्पद्यते, उतानन्तरमन्यदा वेत्यनियम इति 
संशयः | साधननिर्वृत्तौ विलम्बहेत्वभावादनन्तरमेवेति पूर्वः 
पक्षः । राद्धान्तस्तु - अप्रस्तुते प्रबळकर्मान्तरप्रतिबन्धेसत्यनन्तरम्‌, 
प्रस्तुते तदुत्तरकालमित्यनियमः । दृश्यते हि प्रबलकर्मान्तरेण 
फलप्रतिबन्धः, “यदेव विद्यया करोति तदेव वीर्यवत्तरम्‌’? इति 
उदूगीथोपासनस्य क्रतो: कर्मान्तरेण फलाप्रतिबन्धः फलमिति, 
““पृ थग्घ्यप्रतिबन्धः फलम्‌’? इत्यभ्युपगमात्‌ । सूत्रमपि 
व्याख्यातम्‌ | ऐहिकम्‌ - अभ्युदयफलमित्यर्थः ॥50॥ 

The fruits of worldly prosperity occurs when 


there is no other formidable obstruction, because it 
is seen declared in the scriptures like that. (3-4-50) 


The doubt here is whether the results of meditation 
meant for fruits other than moksha will be produced 
immediately after the performance of such punyakarmas 
that are means to them OR whether it may be produced 
immediately afterwards OR at any other time as there is 
no restriction whatsoever. 


The prima facie view is that the fruits will be produced 
immediately after those punyakarmas as there is no reason 
for delay when the means have been adopted. 
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The conclusion on the other hand is as follows:- When 
there is no obstruction through other more powerful 
karmas, the results may be immediately afterwards. If there 
happens to be some such obstruction, the results may be 
produced at some time later. Therefore there is no definite 
determination of time. Obstruction for the fruit from other 
powerful karmas are noticed as declared in the scriptures, 
as evidenced in the text, “That which is performed with 
meditation, faith and knowledge becomes more powerfül" ^ 
(Ch.Up.1-1-10). The non-obstruction from other powerful 
karmas, for the production of fruit for the sacrifice is 
known as the fruit of meditation upon Udgitha, as admitted 
in the sutra, “Indeed its fruit, which is non-obstruction is 
separate" (V.S.3-3-41). The sutra also is thus explained. 
‘Athikam’ means the benefits of prosperity. 


इति ऐहिकाधिकरणम्‌ 
मुक्तिफलाधिकरणम्‌ 


एवं मुक्तिफलानियमस्तदवस्थावघृतेस्तदवस्थावघृतेः 
(3-4-51) 

कि मुक्तिफलान्युपासनानि स्वसाधनभूतातिशयित 
पुण्यकर्मानन्तरमुत्पद्यन्ते, उत पूर्ववदनियम इति संशय: | 
मुक्तिफलोपासनसाधनभूतकर्मणां सर्वकर्मभ्यो बलवत्तरत्वेन 
प्रतिबन्धाभावादनन्तरमेवोत्पद्यत इति पूर्व: पक्ष: । तत्रापि 
ब्रह्मविदपचारस्य ततोऽपि बलवत्तरत्वेन प्रतिबन्धसंभवादनियम 
एवेति राद्धान्तः । सूत्रार्थस्तु - मुक्तिफलानामप्येबमनियमः | कुतः? 
तदवस्थावधृतेः - प्रतिबन्धाभावे सति फलावधृतेः | 
द्विरक्तिरध्यायपरिसमापिं द्योतयति nsin 
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In the same manner there is no definite 
determination as to the fruit of liberation; because 
upasana also bears that condition of giving the fruit 
in the absence of obstruction. (3-4-51) 


The doubt here is whether the fruit of upasanas meant 
for liberation is produced immediately after the infinitely 
meritorious deeds that are its means OR whether there is 
no definite determination regarding the fruit as described 
before in respect of upasanas for prosperity. 


The prima facie view is — the fruit will be produced 
immediately after such upasanas on account of the fact that 
there is no possibility of any obstruction from more powerful 
karmas as the karmas that are means to the upasanas for 
liberation are more powerful than all other karmas. 


The conclusion arrived at is - there is no restrictive 
determination as there also the offences committed against 
the knowers of Brahman are more powerful and as there 
is the possibility of obstruction from them. 

The meaning of the sutra is — that there is no 
determination of time for production of fruit even in the 
case of upasanas having liberation as their fruit. Why ? “Tat 
avastbaavadbrutebe! — as the attainment of the fruit is 
determined only in the absence of obstructions. The 
repetition in the end indicates the conclusion of this chapter. 


इति मुक्तिफलाधिकरणम्‌ 


इति श्रीभगवद्रामानुजविरचिते वेदान्तदीपे तृतीयस्याध्यायस्य 
चतुर्थ: पादः 
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अथ चतुर्थो$ध्याय: | 
प्रथम: पादः 
आवृत्त्यधिकरणम्‌ 
आवृत्तिरसकृदुपदेशात्‌ (4-1-1) 

““ब्रह्मविदाप्नोति wap? "aua विद्वानमृत इह भवति *' 
इत्यादिवेदान्तविहितं वेदनं किं सकृत्कृतमेव शास्त्रार्थः, 
उतासकृदावृत्तमिति संशयः | सकृत्कृतमेवेति पूर्तः पक्षः, “स 
यो ह वै तत्‌ परमं ब्रह्म वेद ब्रह्मैव भवति’? इत्यादौ वेदनस्यैव 
मुक्त्युपायत्वप्रतिपादनात्‌, सकृत्कृतेऽपि वेदने शास्त्रार्थनिवृत्तेः 
तस्यासकृदावृत्तौ प्रमाणाभावात्‌ । राद्धान्तस्तु - ` यस्तद्वेद यत्स 
वेद स adage: इत्युपक्रम्य, ' अनु म एतां भगवो देवतां 
शाधि यां देवतामुपास्से'' इत्येकस्मिन्‌ वाक्ये विद्युपास्यो 
व्यतिकरेण प्रयोगदर्शनात्‌, समानार्थेषु, ` ब्रह्मविदाप्नोति qur, 
“आत्मा वा अरे द्रष्टव्यः श्रोतव्यो मन्तव्यो निदिध्यासितव्यः '' 
इत्यादिषु ध्यानविध्यो वर्यतिकरदर्शनाच्च, ध्यानोपासनादि 
शब्दवाच्यमसकृदावृत्तं स्मृतिसन्तानरूपवेदनमेव शास्त्रार्श इति 
निश्चीयते । सूत्रार्थस्तु - आवृत्तिरसकृत्‌ ब्रह्मप्रापतिसा धनं 
वेदनमसकृदावृत्तमेव शास्त्रार्थः | वेदनं ध्यानशब्दवाच्यमित्यर्थः। 
कुतः ? उपदेशात्‌ - ओमित्येवं ध्यायथात्मानम्‌'' , “निचाय्य 
तं मृत्युमुखात्‌ प्रमुच्यते? , ` आत्मानमेव लोकमुपासीत'', 
“आत्मा वा अरे द्रष्टव्यः? ' इत्यादिना उपासनोपसंहारोपदेशात्‌। 
उपासनं चाविच्छिन्नस्मृतिसन्तानरूपमिति पूर्वमेवोक्तम्‌ 11 
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Repetition of meditation has to be done more 
than once, on account of the text teaching so. (4-1-1) 


The doubt that arises here is whether meditation, 
enjoined by the Upanishads as, "He who meditates upon 
Brahman attains the highest” (Tait.Up.2-1-1), “Meditating 
upon Him thus one becomes immortal here" 
(PurushaSukta), practised only once fulfills the purport of 
the shastras OR whether it is to be repeated more than once. 


The prima facie view is that the purport of the 
shastras is fulfilled even when it is practised only once 
because it is ordained that mere ‘vedana’ or knowing of 
Brahman is the means of liberation as evidenced in the 
text, “He who knows Brahman becomes like unto the 
Brahman” (Mun.Up.3-2-4) and also on account of the fact 
that there is no authority for frequent repetition. 


But the conclusion arrived at is as follows:- As the 
usage of 'vid' and 'wpas' is witnessed being used 
alternatively as synonyms in the passage which begins as, 
“Whatever Raikva has known, that alone is known by any 
one, he of that nature was spoken by me” and continues 
further as, "please accept all these and instruct me about 
the deity whom you medidate" (Ch.Up.4-2-2) and also as 
it is seen that ‘Dhyana’ and ‘Vedana’ are used 
synonymously in the texts such as, “The knower of 
Brahman attains the highest” (Tait.Up.2-1-1), “Verily the 
atman has to be seen, has to be heard, has to be reflected 
upon and has to be steadily meditated upon” (Br.Up.2-4- 
5) the purport of the shastra is decided that ‘Vedana’ alone 
that is of the form of continuous remembrance which is 
frequently repeated is called by the terms ‘dhyana’, 
‘upasana’ and so on. 
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The meaning of the sutra is as follows:- ‘Aavrurtihi 
asakrut’ ~ The purport of the shastra is that meditation 
which is the means to the attainment of Brahman, is to 
be necessarily repeated more than once. The meaning is 
that ‘pedana’ is denoted by the term ‘dhyana’. Why ? 
Because it is taught so — “Meditate upon the Atman verily 
as ‘Om (Mun.Up.2-2-6), “Having perceived through 
meditation that Brahman, one gets reicased from the 
mouth of death” (Katha.Up.3-15), “One should meditate 
upon the Supreme self alone as the object of attainment” 
(Br.Up.1-4-15), “The atman has to be seen” (Br.Up.2-4- 
5). The teaching of all these texts conclude in upasana. It 
has already been said that upasana is of the form of a 
continuous flow of remembrance without a break in the 
middle. 


लिङ्गाच्च (4-1-2) 


लिङ्गं स्मृतिः । स्मर्यते चायमर्थः “मां ध्यायन्त उपासते । 
तेषामहं समुद्धर्ता मृत्युसंसारसागरात्‌'' ` ये त्वक्षरमनिर्देश्यमव्यक्तं 
पर्युपासते'' “तद्रूपप्रत्यये चैका सन्ततिश्चान्यनिस्स्पृहा | तद्ध्यानं 
प्रथमैष्षड्भिरङ्गैर्निष्पाद्यते aom ^ इति ॥2॥ 


The repetition of meditation is established on 
account of the statement of the smrithi also. 
(4-1-2) 


The term ‘nga’ in the sutra means ‘smrithi’. This 
fact of repetition of meditation is declared in the smrithi 
as evidenced in the following texts - “Those who 
constantly meditate on me, thinking of me, I deliver them 
trom the ocean of birth and death” (Gita.12-6, 7); “Those 
who constantly meditate upon the nature of the 
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pratyagaatman, which is not revealed by the sense organs 
and which cannot be particularly defined” (Gita. 12-3), 
“The meditation upon the form of Paramatman is one 
continuous stream of remembrance, which is divested of 
desire for worldly objects and it is realised from the first 
six yogaangaas" (Vis.Pu.6-7-91). 


इति आवृत्त्यधिकरणम्‌ ॥ 
आत्मत्वोपासनाधिकरणम्‌ 
आत्मेति तूपगच्छन्ति ग्राहयन्ति च (4-1-3) 


किमुपास्यं ब्रह्मोपासितुरन्यत्वेनानुसन्धेयम्‌, उतात्मत्वेनेति 
संशयः | “अधिकं तु भेदनिर्देशात्‌ ', “अधिकोपदेशात्‌ ' 
इत्यादिषूपासितुरुपास्यस्यार्थान्तरत्वेनैवो पपादनात्‌ यथा 
वस्थितस्यैवोपास्यत्वाच्चान्यत्वेनो पास्यमिति पूर्वः पक्षः | 
राद्धान्तस्तु - “त्वं वा अहमस्मि भगवो देवते अहं वा त्वमसि 
भगवो देवते इति पूर्वे उपासितारः उपास्यमात्मत्वेनोपगच्छन्ति। 
अतः आत्मेत्येबोपास्यम्‌ । तानुपासितृन्‌ प्रति अर्थान्तरभूतस्यापि 
ब्रह्मणः उपासितुरात्मत्वं ग्राहयन्ति शास्त्राणि, “य आत्मनि 
तिष्ठन्नात्मनोऽन्तरो यमात्मा न वेद यस्याऽऽत्मा शरीरं य 
आत्मानमन्तरो यमयति स त आत्माऽन्तर्याम्यमृतः'? 
इत्यारभ्योपासिता परमात्मनश्शरीरम्‌, परमात्मा चोपासितुरात्मेति 
प्रतिपादनेन; तथा, “सर्व खल्विदं ब्रह्म are” इति 
““सन्मूलास्सो म्येमास्सर्वा: प्रजास्सदायतनास्सत्प्रतिष्ठा 
ऐतदात्म्यामिदं सर्व’ इति तदायत्तस्वरूपस्थिति 
प्रवृत्तिताप्रतिपादनेन च | एवमुपासितुस्स्वात्मनोऽप्यात्मत्वाद्‌ 
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ब्रह्मण: यथावस्थितस्वात्म शरीरक ब्रह्मानुसन्धाने अहमित्येवानु 
सन्धेयम्‌ । यथा “'मनुष्यो5हमस्मि'' इति स्वशरीरस्य 
स्वप्रकारतैकस्वभावतया प्रकारिणिस्वात्मनि पर्यवसानम्‌, तथा 
स्वात्मनो ऽहंप्रत्ययो ऽहं शब्दश्च न के वलस्वात्म विषयौ, 
परमात्मशरीरतया तद्विशेषणत्वेनैव स्वात्मनोऽवस्थानात्‌। सूत्रमपि 
व्याख्यातम्‌ 11311 


The upasakas meditate upon Brahman as 
their atman and the scriptures make us 
comprehend the same. (4-1-3) 


The doubt here is whether Brahman, the object of 
meditation, is to be reflected upon as some one other 
than the upasaka or whether he should be reflected over 
as his self. 


The prima facie view is that he should be meditated 
upon as different from the meditator, as the object of 
meditation is declared to be different from the meditator in 
the sutras, “Brahman is different from the jivatman on 
account of the declaration of difference" (V.S.2-1-22), “But 
because there is the teaching about one who is different 
from the jivatman who is the agent of karma” (V.S.3-4-8), 
and also because Brahman is to be meditated upon as He is. 


The conclusion that is decided is that He is to be 
meditated upon as one’s own self alone as the ancient 
seers or meditators meditated upon the object of 
meditation as their self as evidenced in the text, “O 
revered divinity, you are indeed I, I am indeed you”. 
Though Brahman is a different entity from those 
upasakas, the shastras make us comprehend the fact of 
Brahman being the inner-self of the meditator by 
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propounding that the ‘upasita’ or meditator is the body of 
Paramatman and Paramatman is the self of the meditator, 
as evidenced in the text, “He who dwells in the atman, 
who is within it, whom the atman does not know, whose 
body the atman is, who controls the atman from within, 
he is your atman, the inner ruler, the immortal" (Br.Up- 
Madh.3-7-22). This is, likewise, established by expounding 
that the essential nature, existence and functioning of 
everything is dependent upon Brahman as evidenced in 
the texts, “All this is verily Brahman as this is born of 
Brahman” (Ch.Up.3-14-1), “All these beings are having 
sath as their cause and they are sustained by sath and they 
are ultimately withdrawn unto sath” (Ch.Up.6-8-6), “All 
this is having this sath as its atman” (Ch.Up.6-8-7). Thus, 
as Brahman is the self of the self of the meditator also, 
he should be reflected upon as T alone, in the mode of 
reflection upon Brahman as having his atman as His body. 
As in the statement, “I am a man” the term ‘F culminates 
in signifying the atman, the prakaari or monad as it is of 
the one nature of having the body as its mode, in the 
same way the idea of the term ‘aham’ and the term ‘aham’ 
do not relate merely to his own atman, as his own self is 
existing only as a ‘visheshana’ or qualifying factor of 
Brahman, by virtue of his being a body of Paramatman. 
The sutra also stands explained by this. 


इति आत्मत्वोपासनाधिकरणम्‌ ॥ 
प्रतीकाधिकरणम्‌ 

न प्रतीके न हि सः (4-1-4) 

ब्रह्मदृष्टिरुत्कर्षात्‌ (4-1-5) 
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““मनोब्रह्मेत्युपासीत इत्यादिषु प्रतीकोपासनेष्वप्या 
त्मत्वेनानुसन्धानं कर्तव्यम्‌, उत नेति संशय: । 
““मनोब्रह्मे त्युपासीत इति ब्रह्मोपासनत्वाविशेषादात्मे 
त्येवानुसन्धानमिति पूर्वः पक्षः । राद्धान्तस्तु - न प्रतीके 
आत्मत्वानुसन्धानं कार्यम्‌; कुतः ? न हि मनआदि 
रुपासितुरात्मा। न च तत्र ब्रह्मोपास्यम्‌ । ब्रह्मदृष्ट्या 
मनआदिरुपास्यः; अपकृष्टे उत्कृष्टदृष्टिरभ्युदयाय भवति | यथा 
भृत्यादौ राजदुष्टिः। सूत्रद्वयं च व्याख्यातम्‌ 1141151 


One should not meditate upon the pratika as 
one’s atman. That pratika or symbol is indeed not 
the atman of the upasaka. (4-1-4) 


One should have a view of Brahman in the 
symbol, because It is superior. (4-1-5) 


The doubt that arises here is, whether in meditations 
upon pratikas or symbols such as, “One should meditate 
upon the mind as Brahman” (Ch.Up.3-18-1), one should 
meditate upon it as his own self or not. 


The prima facie view is that it should be meditated upon 
as one’s self alone as it is ordained in a general way as a 
Brahmopasana without any difference in the text, “One 
should meditate upon the mind as Brahman”. 


But the decision arrived at is as follows:- The reflection 
of one’s own atman should not be made in a symbol. Why 
? Because mind and so on are not the atman of the 
meditator. Brahman is not the object of meditation there. 
Mind and such other things are to be meditated upon with 
a view of Brahman. To have a superior view in an inferior 
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object leads to prosperity, as having the view of a king in 
a servant. The two sutras stand explained by this. 


इति प्रतीकाधिकरणम्‌ 
आदित्यादिमत्यधिकरणम्‌ 
आदित्यादिमतयश्चाङ्ग उपपत्तेः (4-1-6) 


“a एवासौ तपति तमुद्गीथमुपासीत'' इत्यादिषु 
कर्माङ्गाश्रयोपासनेषु किमुद्गीथादावादित्यादिदृष्टिः कार्था, 
उतादित्यादाबुद्गीथादिदृष्टिरिति संशयः | कर्मणः 
फलसाधनतयोत्कर्षात्‌ आदित्यादेर्देवतात्वेन तद्गुणत्वाच्चादित्या 
दाबुद्गीथादिदृष्टिः कार्येति पूर्वः पक्षः । राद्धान्तस्तु-कर्मणोऽपि 
फ लसा धनत्वमादित्यादिदे वताराधनद्वारेणेति आदित्या 
देरेवोत्कर्षोपपत्तेः आदित्यादिमतय एव कर्माड्रोद्गीथधादौ 
कार्याः । सूत्रं च व्याख्यातम्‌ ॥6॥ 

One should have the view of Aditya and others 


in the accessories such as Udgitha and others, 
because it is appropriate. (4-1-6) 


The doubt that arises here is whether one should 
entertain the view of Aditya in Udgitha and so on in 
meditations that are dependent upon accessories to karma 
such as, “He who shines, meditate upon him in relation 
to Udgitha" (Ch.Up.1-3-1) OR one should have the view 
of Udgitha in Aditya. 

The prima facie view is that one should have the view 
of Udgitha and so on in Aditya and others as karma is 
more celebrated being the direct means to the attainment 
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of the fruit and as Aditya and others are adjectival to 
karma being deities associated with them. 


But the decision arrived at is as follows:— As karmas 
are means to the attainment of the fruit only through the 
worship of gods like Aditva and others and as it is 
appropriate thar Aditya and others are more celebrated, 
one should entertain the view of Aditya and others in 
Udgitha and others that are accessories to karma. The 
sutra also is explained by this. 


इति आदित्यादिमत्यधिकरणम्‌ 


आसीनाधिकरणम्‌ 
आसीनस्संभवात्‌ (4-1-7) 


किमिदं ब्रह्मोपासनमासीनः कुर्यात्‌, उतासीनः, शयानः, तिष्ठन्‌, 
गच्छन्‌ वेत्यनियमः इति संशयः । विशेषाश्रवणादनियमः इति 
Wd: पक्षः । राद्धान्तस्तु - आसीनस्यैवैकाग्रतासं भवात्‌, 
एकाग्रतामूलत्वाच्चोपासनस्य, आसीनः कुर्यात्‌ | सूत्रमपि 
व्याख्यातम्‌ ॥7॥ 

One should meditate, being seated, because 


then alone concentration of the mind becomes 
possible. (4-1-7) 


The doubt here is whether this meditation upon 
Brahman is to be practised by one being seated OR 
whether it is to be practised being seated or in the posture 
of sleeping or standing or going, having no restriction 
regarding the posture. 


The prima facie view is that it may be practised in 
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any way as no particular rule is prescribed by scripture. 


The conclusion decided on the other hand is, that 
meditation should be practised only being seated, on 
account of the fact that concentration of the mind is 
possible only to one who is seated and as upasana is 
rooted in concentration. 


ध्यानाच्च (4-1-8) 


““निदिध्यासितव्यः'' इत्युपासनस्य ध्यानरूपत्वाह्वैकाग्र 
चित्तता अवश्यम्भाविनी । ध्यानं हि विजातीयप्रत्ययान्तरा 
व्यवहितं तैलधारावदविच्छिन्नस्मृतिसन्ततिरूपम्‌ 1181 

As upasana is of the form of continuous 


contemplation, one should meditate being seated. 
(4-1-8) 


As upasana is of the form of continuous meditation 
and as there is absolute necessity of concentration as 
ordained in the text, “The self has to be steadily 
meditated upon” (Br.Up.4-5-6), one should meditate 
being seated. Meditation is of the form of continuous 
remembrance without any break in the middle, just like 
the flow of oil from one vessel to the other, and which is 
not interrupted by thoughts of an alien kind. 


अचलत्वं चापेक्ष्य (4-1-9) 
Nasa चापेक्ष्य ध्यानवाचोयुक्तिः एथिव्यादिषु दृश्यते, 
“'ध्यायतीव पृथिवी, ध्यायतीवान्तरिक्षं ध्यायतीव द्यौः’? 


इत्यादिका । अतो ध्यायतः पृथिव्यादिवदचलत्वमासीनस्यैव 
संभवति ॥9॥ 
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As there is need of immovability for 
meditation, one should practise meditation only 
being seated. (4-1-9) 


As evidenced in the text, “The earth meditates as it 
were, the mid-region meditates as it were, the heaven 
meditates as it were" (Ch.Up.7-6-1), the statement that 
they are meditating is on account of the fact of their 
immovability. Therefore, just as the earth and others that 
are appearing as meditating, immovability happens to one 
who is necessarily seated. 


स्मरन्ति च (4-1-10) 


स्मरन्ति चासीनस्यैव ध्यानम्‌, `उपविश्याऽऽसने युञ्ज्यात्‌ 
योगमात्मविशुद्धये'' इति 11011 


Because it is also stated in the smrithi that 
meditation is possible for one who is sitting. 
(4-1-10) 


Meditation is prescribed for one who is in a sitting 
posture alone as seen in the passage, "Sitting on a seat 
one should practise yoga for self purification" (Gita.6-12). 


यत्रैकाग्रता तत्राविशेषात्‌ (4-1-11) 


यस्मिन्‌ देशे यस्मिंश्च काले मनस एकाग्रता, तत्र देशे काले 
चोपासनं कार्यम्‌; “शर्करादिरहिते मनोनुकूले शुचौ देशे’ 
इत्येतदतिरिक्तविशेषाग्रहणात्‌ | यथा देशकालयोरेकाग्र 
तायाम्‌विशेषः, न तथा स्थितिगत्यादौ; आसीनस्य तु 
विशेषोऽस्तीत्यभिप्रायः ॥11॥ 
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One should practise meditation in such a place 
where concentration happens, because no other 
particulars are specified in respect of place or time. 
(4-1-11) 

Meditation is to be practised in such a place and such 
a time where concentration of the mind becomes possible, 
as there are no particulars other than what is mentioned 
in the statement, “In a pure place devoid of pebbles and 
others and which is agreeable to the mind” — 
As there is particularity in regard to place and time in 
respect of concentration, there is no such fact in respect 
of the standing and moving postures. But there is a 
particularity in respect of one who is in a sitting posture. 
This is the idea. 


इति आसीनाधिकरणम्‌ ॥ 
आप्रयाणाधिकरणम्‌ 
आप्रयाणात्‌ तत्रापि हि दृष्टम्‌ (4-1-12) 


तदिदमपवर्गसा धनमुपासनमेकस्मिन्नहनि कार्यम्‌, उत 
प्रत्यहमाप्रयाणादनुवर्तनीयमिति संशयः । एकस्मिन्नेवाहनि 
शास्त्रार्थस्य कृतत्वात्‌ तावतैव परिसमापनीयम्‌। `यावदायुषम्‌'' 
इति तु वचनं विधिशब्दस्याभावाद्विद्यायाः फलेनोपसंहारपरमिति 
पूर्वः पक्षः । राद्धान्तस्तु-आप्रयाणात्‌ अनुवर्तनीयम्‌; कुतः ? 
तत्रापि हि दृष्टम्‌ - “स खल्वेवं वर्तयन्‌ यावदायुषं 
ब्रह्मलो क मभिसंपद्यते '' इति | अप्राप्तत्वेनानुवादत्वा 
संभवाद्विधिरेवायमिति 11121 
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Meditation is to be repeated till one departs 
from life here, because scriptural statement is seen 
as such. (4-1-12) 


The doubt here is, whether this meditation which is 
a means to liberation is to be performed only one day or 
whether it is to be repeated everyday unnl departure from 
life. 


The prima facie view is that it should be concluded 
by performing only once, as the purpose of the shastra 
becomes fulfilled by that much. Due to the absence of any 
term indicating commandment in the statement, “Until 
departure from life”, it is to be understood that it is 
meant for noting the culmination of upasana with the 
attainment of the fruit. 


The decision that is arrived at is that meditation is to 
be repeated until one departs from life. Why ? ‘Tatraapi 
hi drushtam — Even during that period meditation is seen 
being observed as noticed in the text, “Living in this way, 
the full life of his, he attains the world of Brahman” 
(Ch.Up.8-15-1). As a restatement is not possible in the 
absence of an injunction, this scriptural statement is a 
vidhi or an injunction alone. 


इति आप्रयाणाधिकरणम्‌ 
'तदधिगमाधिकरणम्‌ 
तदधिगम उत्तरपूर्वाधयोरश्लेषविनाशौ तद्व्यपदेशात्‌ 
(4-1-13) 
विदुष उत्तरपूर्वाघयोरश्लेषविनाशौ किं संभवतः, उत नेति 
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संशयः । “नाभुक्त क्षीयते कर्म कल्पकोटिशतैरपि’? इति 
भोगादेव कर्मक्षयश्रवणादश्लेषविनाशश्रुतिः कथश्चिद्धिद्या 
स्तुत्यर्थतया नेयेति पूर्वः पक्षः । राद्धान्तस्तु -द्वयोश्शास्त्र 
योर्भिन्नविषयत्वेन विरोधाभावात्‌ संभवत एव | कर्मणां 
फ लजननसामर्थ्यं द्रढयति ''नाभुक्तं क्षीयते’? इति । 
“ "एवमेवंविदि पापं कर्म न श्लिष्यते”? , “एवं हास्य सर्वे पाप्मानः 
प्रदूयन्ते'' इति च श्रुतिर्विद्यायास्तत्सामर्थर्यनिवारणशक्ति 
विषयेऽति | यथा अप्तेजसोः शीतजननतन्निवारणशक्तिविषये 
प्रमाणे न विरुध्येते इति । सूत्रमपि व्याख्यातम्‌ 1113 1 


On the attainment of Brahman vidya, non- 
attachment and destruction of later and earlier sins 
will result respectively, as it is taught so by the 
scriptures. (4-1-13) 

The doubt here is whether the non-clinging and 
destruction respectively of later and earlier sins of a 
Brabmavit do happen or not. 


The prima facie view is that they do not result so, as 
it is stated that, “Karma, the results of which are not 
experienced does not perish even after hundreds of crores 
of kalpas” (Brahma Vaivarta-Prakriti kanda.26-70). As it is 
stated in the sruti that karma is to be worn out by 
experience alone, the scriptural statement declaring the 
non-clinging and destruction of karma is somehow to be 
explained as made for praising vidya. 


The decision arrived at is on the other hand as 
follows:- The non-attachment and destruction of later and 
earlier sins respectively do happen, as there is absence of 
contradiction between these two sruti’s as they relate to 
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two different subject matters. The sruti, “Karma, the 
results of which are not experienced, does not perish” 
confirms the capability of karma in yielding the results. 
The sruti such as, “Sinful karma does not cling to one 
who is a meditator upon Brahman thus" (Ch.Up.4-14-3), 
“So also all his sins are indeed burnt up” (Ch.Up.5-24-3) 
related to the power of vidya in obstructing that ability of 
karma in yielding the results. This is just like the two 
means of valid knowledge that are not contradictory as 
regards the ability of causing coldness and obstructing that 
coldness respectively in respect of water and fire. The 
sutra also is explained by this. 


इति तदधिगमाधिकरणम्‌ 
इतराधिकरणम्‌ 
इतरस्याप्येवमसंश्लेष: पाते तु (4-1-14) 


किमसंश्लेषविनाशौ पुण्यकर्मणोऽपि समानौ ? उत नेति 
संशयः | पुण्यकर्मफलस्य सुखरूपत्वेन विदुषो ऽनिष्टत्वाभावान्न 
समानाविति पूर्वः पक्षः । राद्धान्तस्तु -मुमुक्षोर्मोक्षविरोधित्वेना 
निष्टत्वसाम्यादश्लेषविनाशौ समानावेव । सूत्रार्थस्तु - इतरस्य 
पुण्यस्याप्यनिष्टफ लत्वसाम्यादेवम्‌ अश्लेषविनाशौ | 
विद्यानुगुणस्य तु वृष्ट्यन्नारोग्यादिफलस्य शरीरपातादूर्ध्व 
मनिष्टत्वादश्लेषः 114 ll 


There is non-clinging thus, of the other also 
namely punya. Punyas that are helpful to vidya get 
destroyed at the time of the fall of the body. 
(4-1-14) 
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The doubt that arises here is whether the non- 
clinging and destruction happen in the same way in 
respect of punyakarmas or meritorious deeds also or not. 
The prima facie view is that non-clinging and destruction 
of karma do not apply commonly in respect of punya 
karmas as the fruits of punya karmas are not undesirable 
to the meditator as they are of a pleasant nature. 


The decision arrived at, on the other hand is as 
follows:- As the results of punya karma are opposed to 
moksha, for an aspirant after moksha, they are e ally 
undesirable and so non-clinging and destruction are 
common in respect of punya karmas also. 


The meaning of the sutra is as follows — ‘Itarasya’ 
means as punya karmas also are having undesirable fruits 
in the same way as sinful deeds, ‘Evam’ - non-clinging and 
destruction do happen to them. But punya karmas that 
are favourable and helpful to vidya yielding the fruit of 
rains, food, health and others do not cling and they get 
destroyed as they are not desired after the fall of the 
body 


इति इतराधिकरणम्‌ 
अनारब्धकार्याधिकरणम्‌ 
अनारब्धकार्य एव तु पूर्वे तदवधेः (4-1-15) 
विद्योत्पतेः पुर्वकृतयोः पुण्यपापयोरविशेषेण विनाशः, 
उतानारब्धकार्ययोरेवेति संशयः | `सर्वे पाप्मानः प्रदूयन्ते’? इति 


विशेषाभावादविशेषेणेति पूर्वः पक्षः । राद्धान्तस्तु “तस्य तावदेव 
चिरं यावन्न विमोक्ष्ये अथ संपत्स्ये’ इत्युत्पन्नविद्यस्यापि 
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शरीरमोक्षावधित्वश्रुतेः, सर्वविनाशे शरीरस्थित्यनुपपत्ते श्षाना 
रब्धकार्ययोरेव विनाश: । सूत्रं च व्याख्यातम्‌ ॥15॥ 


It is only the past punya and papa karmas that 
have not begun to bear fruits that get destroyed, 
because those that have begun to yield fruits last till 
the fall of the final body. (4-1-15) 


The doubt here is whether the good and sinful deeds 
done before the origination of vidya are entirely destroyed 
or whether those only that have not begun to yield their 
fruit get destroyed. The prima facie view is that all of 
them get destroyed without any distinction as the 
scriptural passage, “All the sins of that person will be 
burnt” (Ch.Up.5-24-3) declares the destruction of all sins 
without any distinction. 


The decision on the other hand is as follows :- As the 
Sruti declares in the statement, “The delay is that long 
only as long as he does not become freed from the body, 
then he will be blessed” (Ch.Up.6-14-2) that even for one 
for whom origination of vidya has happened, there would 
be delay till the time of the release from the body, and 
also on account of the fact that it would be incompatible 
for the continuation of the body if all karmas get totally 
destroyed, only those karmas good and bad that have not 
begun to yield their fruits get destroyed. The sutra also 
stands explained by this. 


इति अनारब्धकार्याधिकरणम्‌ 
अम्निहोत्राद्यधिकरणम्‌ 
अग्निहोत्रादि तु तत्कार्यायैव तद्दर्शनात्‌ (4-1-16) 
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अम्निहोत्राद्याश्रमधर्मः कि विदुषोऽनुछठेयः, उत नेति संशयः। 
सुकृतदुष्कृतयोरश्लेषविनाशाभिधानादाश्रमधर्मस्यापि सुकृतत्व 
साम्येन कार्याश्लेषादननुष्ठेय इति पूर्वः पक्षः । राद्धान्तस्तु- 
आश्रमधर्मस्य तु विद्योत्पत्तिरेव कार्यमिति तत्कार्यायैवानुष्ठेयः । 
दृश्यते हि “aad वेदानुवचनेन ब्राह्मणा विविदिषन्ति’ इत्यादिना 
विद्योत्पत्तिकार्यत्वम्‌ । विद्या चाऽऽप्रयाणादहरहरभ्यासाधेया 
तिशयोत्पाद्यैव । सूत्रं च व्याख्यातम्‌ ॥ 


यद्यग्निहोत्रादिसाधुकृत्या विद्योत्पत्त्यर्था; पूर्वकृता x 
साधुकृत्या अनुभूतफला प्रारब्धफला च; “'सुहदस्साधुकृत्याम्‌' 
इत्यस्य विषय: क इत्याशङ्क्याह - 


But Agnihotra and others are to be performed 
as they cause the origination of vidya, because it 
is declared so in the scriptures. (4-1-16) 


The doubt here is whether Agnihotra and other such 
duties of one’s station in life are to be performed by an 
upasaka or meditator upon Brahman OR not. The prima 
facie view is that such duties are not to be performed as 
they do not cling to the doer by virtue of such duties of 
one’s station in life (Ashrama Dharma) being similar to 
the good deeds and as it is ordained that good deeds and 
evil deeds do not cling or get destroyed in respect of a 
Brahmopasaka. 


The decision arrived at is that they are to be 
performed for the very purpose of origination of vidya, as 
origination of vidya alone is caused by the performance of 
the duties of one’s station in life. It is seen declared in the 
scripture, “The seekers of Brahman wish to realise him 
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through recital of Vedas, sacrifices, charity and religious 
austerities associated with fasting” (Br.Up.4-4-22) that 
Asbrama dharmas cause the origination of vidya which 
receives excellence through practice everyday until 
departure is to be generated everyday and for that 
purpose Ashrama dharmas are to be performed everyday. 


An objection may be raised here as follows - If 
Agnihotra and other good deeds are intended to be 
performed for origination of vidya and if good deeds done 
prior to the commencement of vidya are exhausted by 
experience or have commenced to yield the results, as 
nothing of the good deeds are left over, what good deeds 
are taken by the friends as ordained in the scriptural 
passage, “His friends take his good deeds”. 


The answer to this objection is given in the next sutra — 
अतोऽन्यापि होकेषामुभयो: (4-1-17) 


अतः अग्निहोत्रादिसाधुकृत्यायाः अन्याऽपि-विद्याधिगमात्‌ 
पूर्वोत्तरयोः पुण्यकर्मणोरुभयोश्च कारीर्यादिका वृष्ट्यन्नाद्यर्थतया 
विदुषाऽनुष्ठिता, विद्योत्पत्तेः पूर्व कृताऽनादिकालप्रवृत्ता च 
प्रबलकर्मान्तरप्रतिबद्धफला साधुकृत्याऽस्ति हि । अत एकेषां 
शाखिनाम्‌, ` “सुहृदस्साध्ुकृत्याम्‌'' इति वचनं तद्विषयम्‌; 
विद्ययाऽश्लेषविनाशश्रुतिश्च तद्विषया 1711 


अनुष्ठितस्य कर्मणः प्रबलकर्मप्रतिबन्धसं भवं पूर्वोक्तं 
स्मारयति - 


There are many good deeds other than 
Agnihotra and the like done both before and after 
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the origination of vidya. To that pertains the 
statement of the followers of some branch of the 
veda. (4-1-17) 


‘Ataha’ - Other than. That means other than 
Agnihotra and other such good deeds there are other 
good deeds that are done in both times prior to and after 
the origination of vidya. They are like ‘karin’ and others 
that are done by a man of vidya for attainment of rain, 
food and others and those that are done from 
beginningless time and whose fruits are obstructed by - 
more powerful karmas. Such good deeds do exist. So tie 
text, “His friends take his good deeds” read by followers 
of some branch of the veda, is related to these good 
deeds. The text ordaining non-attachment and destruction 
on account of vidya is related to these. 


The sutrakara reminds what was already mentioned 
about the possibility of obstruction to the fruits of the 
karmas performed from powerful karmas in the next 
sutra - 


यदेव विद्ययेति हि (4-1-18) 


उक्त ह्युदूगीथविद्यायाः क्रतोः कर्मान्तरप्रतिबन्धाभावः 
फलमिति; अतः प्रतिबद्ध फलसाधुकृत्यस्यैव सुहत्संक्रमणम्‌ ॥18॥ 


Indeed the sruti points out obstruction to the 
fruit of karma according to the text, “The very 
thing which is done with meditation’ and so on. 
(4-1-18) 

Non-obstruction of the fruit of karma performed is 
declared as the fruit of meditation upon Udgitha. 
Therefore only such good deeds, the fruit of which have 
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been obstructed are transposed to the friends of the 
upasaka. 


इति अग्निहोत्राद्यधिकरणम्‌ 
इतरक्षपणाधिकरणम्‌ 
भोगेन त्वितरे क्षपयित्वाऽथ सम्पद्यते (4-1-19) 


इतरे-आरब्धकार्ये पुण्यपापे, किं विद्यायोनिशरीरावसान 
va विनश्येते, उत तच्छरीरावसाने शरीरान्तरावसाने वेत्यनियम 
इति संशय: a ` यावन्न विमोक्ष्ये अथ सम्पत्स्ये’? इति 
संपत्तेशशरीरविमोक्षविलम्बमात्रश्रुतेः तच्छरीरावसान इति पूर्वः 
पक्षः । राद्धान्तस्तु प्रारब्धफलयो: कर्मणो: भोगेनैव 
क्षपयितव्यत्वाभिप्रायेण “यावन्न विमोक्ष्ये अथ सम्पत्स्ये’ 
इत्युच्यते, न शरीरमात्रम्‌ | कर्मविषयौ हि बन्धमोक्षौ । अतः 
प्रारब्धफले. पुण्यपापे यावता शरीरेण समापनीये, तावता 
क्षपयित्वा अथ सम्पद्यते इत्यनियम एव । सूत्रं च व्याख्यातम्‌ 
॥19॥ 


After exhausting the other two namely good 
and bad deeds that have begun to yield their 
results, by experience, he attains Brahman. 
(4-1-19) 


The doubt here is whether the other two, namely 
good and bad deeds that have begun to yield their results, 
get destroyed at the end of that body which caused the 
origination of vidya or whether there is no restriction as 
to their destruction at the end of either that body or at 
the end of another body. The prima facie view is that it is 
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at the end of that body alone as it is known from the 
sruti, “He attains Brahman immediately after he is 
released from the body” (Ch.Up.6-14-2), that there is 
delay only as long as he is not released from the body. 


The conclusion on the other hand is as follows - It is 
declared in the sruti, “He attains Brahman only after he 
is released from the body”, with the intention that the 
karmas, both good and bad, that have commenced to 
yield the results are to be destroyed by experience and not 
getting released from body alone. Bondage and release are 
related karma. And therefore, after wearing our by 
experience by as many bodies as they are requiréd to 
exhaust the results of good and bad deeds that have 
commenced to yield the results and only afterwards he 
attains Brahman. And so there is no restriction regarding 
this. The sutra also stands explained. 


इति इतरक्षपणाधिकरणम्‌ 


इति श्रीभगवद्रामानुजविरचिते वेदान्तदीपे चतुर्थस्याध्यायस्य 
प्रथमः पादः 


4-2-1 267 


चतुर्थाध्याये द्वितीयः पादः 
वागधिकरणम्‌ 
वाङ्मनसि दर्शनाच्छन्दाच्च (4-2-1) 


“अस्य सोम्य पुरुषस्य प्रयतो वाङ्मनसि सम्पद्यते मनः 
"TOP" इत्यादिका उत्क्रान्तिविषयाऽऽम्नायते; तत्र किं वागिन्द्रियं 
मनसि संपद्यते, उत वाग्वृत्तिमात्रमिति संशयः । वाचो मनः 
प्रकृतित्वाभावात्‌ स्वरूपलयस्तत्र न संभवतीति 
वाग्वृत्तिमात्राभिप्रायमिति पूर्वः पक्षः । राद्धान्तस्तु-अकारणे 
सम्पत््यभावस्य वाग्बृत्तावपि तुल्यत्वदर्शनात्‌ वाङ्‌ मनसि’? इति 
वाक्स्वरूपस्यैव सम्पत्तिः | शब्दाच्च स्वरूपमेव सम्पद्यते। 
““बाङ्मनसि सम्पद्यते'' इति वाक्स्वरूपसम्पत्तावेव हि शब्दः; 
न वृत्तिमात्रसम्पतौ । अकारणे लयाभावात्सम्पत्ति 
शब्दस्संयोगाभिप्रायः । सूत्रं च व्याख्यातम्‌ 1111 

At the time of death, speech unites with the mind 


because it is so seen and because also there are 
scriptural statements to that effect. (4-2-1) 


In the scripture it is ordained about death that, “O Good 
looking one, when the purusha dies, his speech unites with 
the mind. The mind gets into Prana” (Ch.Up.6-8-6). The 
doubt here is whether the sense organ of speech merges itself 
in the mind or whether the function alone of the sense organ 
of speech rests in the mind. 


The prima facie view is that the function alone of the 
sense organ of speech rests in the mind as the merging of the 
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essential nature of the sense of speech does not happen as 
mind is not the material cause of the sense of speech. 


The conclusion on the other hand is as follows :- The 
essential nature of the sense of speech itself unites with mind 
as mentioned in the scripture, “The sense of speech unites 
with the mind”. The fact of the absence of uniting with one 
which is not the cause is seen commonly even in the function 
of speech uniting with mind. According to the scripture, the 
essential nature of the sense of speech unites with the mind 
as declared in the text, “The sense of speech unites with 
mind”. Thus the essential nature of the sense of speech alone 
is declared in the text and not the mere function of the sense , 
of speech uniting with mind. As it cannot merge in something ` 
which is nor its cause, the term “Sampatth” or uniting is 
meaning here conjunction or association. The sutra also is 
explained by this. 


अत एव सर्वाण्यनु (4-2-2) 


यतो वाचो मनसि संयोगमात्रमुच्यते, नतु लयः, अत एव 
तदानीं '“सर्वाणीन्द्रियाणि वाचमनु मनसि सम्पद्यन्ते” इति 
वचनं “वाङ्मनसि सम्पद्यते'' इति वचनवदुपपन्नम्‌, “तस्मादुप 
शान्ततेजाः पुनर्भवमिन्द्रियैर्मनसि सम्पद्यमानैः? इति ॥2॥ 

For that reason alone all the sense organs follow 
the mind. (4-2-2) 


Because the resting of the speech with mind is said to be 
of the form of mere association (conjunction) and not 
absorption; Therefore alone the statement that “all indriyas 
follow the speech in uniting with the mind” is quite compatible 
just like the statement, “The sense of speech unites with 
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mind”. “Therefore, one whose bodily heat is subsided attains 
re-birth, his indriyas entering into mind” (Pr.Up.3-9). 


इति वागधिकरणम्‌ 
मनोधिकरणम्‌ 
तन्मनः प्राण उत्तरात्‌ (4-2-3) 


“मनः घ्राणे”? इत्यत्र कि प्राणशब्देन आप उच्यन्ते, उत 
प्राण एवेति संशयः | प्राणस्य मनःप्रकृतित्वाभावात्‌ “अन्नमयं 
हि सोम्य मन:'' इति मनसो ऽन्नमयत्वश्रवणात्‌, अपां 
चान्नप्रकृतित्वेन तत्संपत्तिरुपपद्यत इति प्राणशब्देनाप उच्यन्त 
इति पूर्वः पक्षः - ` आपोमयः प्राणः”? इति ह्याप्मयत्वात्प्राणस्य 
प्राणशब्देन आपो वक्तुं युज्यन्ते - इति । राद्धान्तस्तु - “ अन्नमयं 
हि सोम्य मनः आपोमयः प्राणः”? इति मनःप्राणयोर्न 
तत्तत्प्रकृ तित्वमुच्यते, अपि तु तदाप्यायनम्‌, 
आहङ्कारिकत्वान्मनसः, प्राणस्य चाकाशप्रकृतित्वात्‌ । अतः 
वाङ्मनसीतिवत्‌ तदुत्तरात्‌ `मनः प्राणे’? इति शब्दात्‌ तत्‌ - 
सर्वेन्द्रियसंयुक्तं मनः प्राणे संयुज्यते 003 0 

That mind unites with Prana because it is known 
thus from the subsequent passage. (4-2-3) 


The doubt here is — whether by the term ‘Prana’ in the 
statement, “That mind unites with Prana”, waters are 
mentioned or the vital air itself. 


The prima facie view is as follows :- As Prana is not the 
material cause of mind and as it is declared in the scripture 
that the mind is Annamaya as, “O Good-looking one, the 
mind consists of anna” (Ch.Up.6-6-5) and as water is the 
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material cause of anna, it is compatible that the mind unites 
with water and so by the term ‘Prana’, water is signified.-It is 
compatible to signify waters by the term prana as prana is 
modification of waters s known from the text "Prana is the 
result of waters". 


The conclusion on the other hand is as follows :- The 
statement, “O Good-looking one, the mind is annamaya, the 
prana is aapomaya” docs not declare that food and water are 
the material causes of the mind and prana. But they declare 
that the mind and prana are pleasingly supported by food 
and water. The mind is produced from Abankaara and prana 
is having Aakasha as its material cause. Therefore, just as į 
the statement, “The sense of speech unites with mind”, in 
the same way from the subsequent statement, “The mind 
unites with prana”, it is known that the mind united with all 
sense organs unites with prana. 


इति मनोधिकरणम्‌ 
अध्यक्षाधिकरणम्‌ 
सोऽध्यक्षे तदुपगमादिभ्यः (4-2-4) 


स प्राण: कि तेजसि संयुज्यते, उत जीवे इति संशयः । 
““प्राणस्तेजसि'' इति वचनात्‌ तेजस्येवेति पूर्वः पक्षः । 
राद्धान्तस्तु -उत्क्रान्तौ प्राणस्य जीवोपगमादिश्रुतेः प्राणः 
करणाध्यक्षे जीवे संयुज्यते । एतदविरोधाय जीवे संयुज्य 
पश्चात्तेजस्संयोगं “ प्राणस्तेजसि'' इति बदति । श्रूयन्ते हि 
प्राणस्य जीवोपगमादयः, ˆ एवमेवेममात्मानमन्तकाले सर्वे प्राणा 
अभिसमायन्ति” , “तमुत्क्रामन्तं प्राणोऽनूत्क्रामति”' , कस्मिन्‌ 
बा प्रतिष्ठिते प्रतिष्ठास्यामि'' इत्यादिषु ॥4॥ 
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That prana unites with the jivatman who is the 
lord of the sense organs; because it is known thus 
that at the time of death the prana goes near it and 
does such other things. (4-2-4) 


The doubt here is whether the prana unites with Tejas 
or with the jivatman. 


The prima facie view is that it unites with the Tejas alone 
according to the scriptural text, “Prana unites with Tejas” 
(Ch.Up.6-8-6). 


The decision arrived at is as follows :- The prana unites 
with the lord of the indriyas, the jivatman as known from the 
sruthi that at the time of death the prana goes to the individual 
self. For not conflicting this statement, it is to be taken that 
the meaning of the statement that Prana unites with Tejas is 
signifying the union with Tejas only after uniting with the 
jivatman. From the scriptural texts such as, “In this very 
manner at the time of death all the pranas go to the individual 
self” (Br.Up.4-3-38), “The prana departs from the body 
following the departing atman” (Br.Up.4-4-2), “By the stay 
of whom shall I remain ?” (Pr.Up.6-3), it is known that the 
prana goes near the individual self at the time of death. 


इति अध्यक्षाधिकरणम्‌ 
भूताधिकरणम्‌ 
भूतेषु तच्छुते: (4-2-5) 
नैकस्मिन्‌ दर्शयतो हि (4-2-6) 


““प्राणस्तेजसि' इति किं तेजोमात्रे प्राणस्संयुज्यते, उत 
भूतान्तरसंसृष्टे इति संशयः । “तेजसि? इति वचनात्‌ तेजोमात्र 
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इति पूर्वः पक्षः । 'पृथिवीमय:'' इत्यादिना सञ्चरतो जीवस्य 
सर्वभूतमयत्वश्रुतेः, त्रिवृत्करणश्रुतिस्मृतिभ्याञ्च तेजस एकस्य 
कार्याक्षमत्वाद्‌ भूतान्तरसंसृष्ट इति राद्धान्तः । सूत्रद्वयं व्याख्यातम्‌ 
॥5॥6॥ 


The prana united with the jivatman unites with 
the elements; because it is so declared in the scripture. 
(4-2-5) 


The union of Prana is not with only one element; 
because the sruti and the smrithi show thus. (4-2-6) 


The doubt here is whether prana unites with mere tejas 
or with tejas combined with other elements as mentioned in 
the text, “Prana unites with tejas”. 


The prima facie view is that it unites with mere tejas as 
the scriptural statement ordains that it unites with tejas. 


The decision arrived at is that prana unites with tejas 
combined with other elements as mere tejas alone is not 
capable of any function. As it is known from the srutis and 
smrithis that there is a tripartite combination and also as it is 
known from the srutis that the individual self that is migrating 
from birth to birth is associated with ail the elements as 
evidenced in the passage, “It consists of earth and so on” 
(Br.Up.4-4-5). Both the sutras stand explained by this. 


इति भूताधिकरणम्‌ ॥ 
आसृत्युपक्रमाधिकरणम्‌ 
समाना चासृत्युपक्रमादमृतत्वं चानुपोष्य (4-2-7) 
इयमुत्क्रान्तिः किं विद्वदविदुषोस्समाना उताविदुष एवेति 
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संशय: | विदुषोऽत्रैवामृतत्वप्रासि श्रुतेरविदुष एवेति पूर्व: पक्ष: i 
श्रूयत हि विदुषोऽत्रैवामृतत्वप्राप्तिः - ` यदा सर्वे प्रमुच्यन्ते कामा 
येऽस्य हृदि स्थिताः | अथ मर्त्योऽमृतो भवत्यत्र ब्रह्म समश्नुत’? 
इति । राद्धान्तस्तु विदुषो ऽर्चिरादिकयैव ब्रह्माप्राप्तिः । 
अर्चिरादिगत्युपक्र मात्प्रागियमुत्क्रान्तिः समाना । गतिश्च 
“मूर्धन्यनाड्या, “शतं चैका च हृदयस्य नाड्यस्तासां 
मूर्धानमभिनिस्सृतैका | तयोर्ध्वमायन्नमृतत्वमेति'› इति श्रुतेः । 
““यदा सर्वे प्रमुच्यन्त’ इत्यनेन गति श्रुत्यविरो धायामृतत्वसाधन 
भूतोपासननिष्पत्तिरुच्यते - हृदि स्थिता कामा यदा प्रमुच्यन्ते, 
तदैवोपासनारम्भान्मर्त्योऽमृतो भवतीति | अत्र-कामविमोक 
पूर्वकोपासने स्थितोऽर्चिरादिकया गत्या ब्रह्मसमश्नुते इत्यर्थः । 
सूत्रार्थस्तु-सृतिः गतिः । आसृत्युपक्रमादुत्क्रान्तिर्विदुषोऽपि 
समाना, विदुषोऽर्चिरादिगतिश्रुतेः। ˆ अथ मर्त्योऽमृतो भवति” 
इत्युच्यमानममृतत्वमनुपोष्य च अदग्ध्वैव शरीरेन्द्रियादिसंबन्धम्‌ 
उपासनारम्भपरिकररूपमित्यर्थः ॥7॥ 


The mode of departure of the jivatman from the 
body is the same in respect of an upasaka or an un- 
upasaka till the commencement of movement in the 
path of Archiradi. Immortality of the upasaka is 
obtained without burning the connection with the 
body. (4-2-7) 

The doubt here is whether the mode of departure of the 
atman from the body is the same in respect of a meditator 
and a non meditator or whether it relates only to the man 
without vidya. 


The prima facie view is that it is only for an un-upasaka 
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or a person without vidya as the scriptural text declares 
immortality to a man of vidya here alone. The attainment of 
immortality here alone in respect of a man of vidya is declared 
by the scripture, “when all the desire clinging to one’s heart 
of this atman are removed, then the mortal becomes 
immortal and enjoys Brahman here alone” (Kat.Up.2-3-14). 


The conclusion on the other hand is - the attainment of 
Brahman to a man of vidya is only through the path of 
Archiradi. The mode of passing out of the body prior to the 
commencement of movement in the Archiradi path is the 
same. The further movement is through the ‘Murdhanya 
naadi? as evidenced in the text, “Hundred and one are the, 
naadis of the heart. Of these one is stretched towards the! 
head. One going through that naadi gains immortality” ` 
(Kat.Up.2-3-16). For not conflicting the scripture ordaining 
movement through Archiradi passage, it is to be made out 
that by the statement, ^When he is freed from all the desires", 
the fulfillment of upasana which is the means for attainment 
of immortality is declared. When all the desires that exist in 
the heart are freed, then alone there happens to be the 
commencement of upasana, the mortal becomcs an immortal. 
The meaning is, one who is established in upasana through 
becoming free from all desires, attains Brahman moving on 
the path of Archiradi. 


The meaning of the sutra is as follows:- 'Srzbib? means 
*Gatili or path. ‘Aasrthyupakramaat’ - Upto and before the 
commencement of the path. The mode of passing out of the 
body is the same for an upasaka and an un-upasaka. As it is 
declared by the scripture that an upasaka moves on the path 
of Archiradi, the immortality that is being spoken of as, “Then 
the mortal becomes an immortal”, is of the form of an 
accessory for the commencement of upasana, even without 
burning the relationship with the body and the indriyas. 
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तदापीतेस्संसारव्यपदेशात्‌ (4-2-8) 


तत्‌-अमृतत्वम्‌, उक्तप्रकारमेव | कुतः ? आ अपीतेः 
संसारव्यपदेशात्‌ - अपीतिः ब्रह्मप्राप्तिः; अर्चिरादिकया गत्या 
देशविशेषं गत्वा यावद्‌ब्रह्म प्राप्यते; तावत्‌ संसारः - 
शरीरसंबन्धो हि व्यपदिश्यते ॥8॥ 


गतिव्यपदेशादेव शरीरादुत्क्रान्तस्य कथं शरीरसंबन्ध 
इत्यत्राह - 


That immortality of the man of vidya is that 
which happens to him even while the relationship 
with the body continues; because it is taught in the 
texts that samsara or connection with body exists upto 
the time of attainment of Brahman. (4-2-8) 


‘Tar - That immortality is certainly as stated above 
because it is declared that Samsara continues upto the time 
of attainment of Brahman. ‘Apeethehe’ - means attainment 
of Brahman. Samsara continues as long as he attains Brahman 
at a particular place by going through the path of Archiradi. 
By the term Samsara, the relationship with the body is meant. 
As the passage through the path of Archiradi is declared in 
respect of one who passes out of the body, how can there be 
any relationship with the body ? If it is doubted like this, the 
sutrakara clears the doubt in the next sutra. 


सूक्ष्मं प्रमाणतश्च तथोपलब्धेः (4-2-9) 
सूक्ष्मशरीरमनुवर्तते गतिव्यपदेशात्‌ । न केवलं 


गतिव्यपदेशादेव, प्रमाणान्तरतश्च तथा-सूक्ष्मशरीरवत्व 
स्योपलब्धेश्च | विदुषोऽर्चिरादिकया गत्या गच्छतश्चन्द्रमसा 
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संवादो ऽयमुपदिश्यते, “तं प्रतिब्रूयात्‌’ “सत्यं बूयात्‌' 
इत्यादिना ॥9॥ 


Because also a subtle body accompanies the 
departing jivatman, the bondage with the body is not 
burnt up. This is known through authoritative means 
of knowledge. (4-2-9) 


On account of the declaration of movement on the path 
of Archiradi, a subtle body accompanies the man of vidya. 
This is made out thus not only from the declaration of passage 
through Archiradi but also from a different means of 
knowledge. From these it is known that he possesses a aa 
body. The scripture teaches that a man of vidya who moves 
through the path of Archiradi will have a dialogue with the 
moon god as, “One should speak to him” (Kaushi.Up.1-3), 
“One should speak the truth” and so on. Therefore it is made 
out that a subtle body accompanies the person who has passed 
out of the body on his way to attain Brahman. 


नोपमर्देनात: (4-2-10) 


अतः-उक्तात्‌ हेतुकलापात्‌, “अथ मर्त्योऽमृतो af 
इति वचनं न देहसंबन्धोपमर्देनामृतत्वं बदति; 
अपितूक्तमेवोपासनारम्भरूपं वदति 11011 


Therefore the statement, “He attains Brahman 
here alone” does not signify immortality through the 
destruction of the body. (4-2-10) 


‘Ataba’ means on account of the description of the above 
said reasons. The scriptural statement, “Then the mortal 
becomes immortal” (Br.Up.4-4-7) does not speak of 
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immortality that arises out of the destruction of the connection 
with the body but it speaks of the form of the commencement 
of meditation upon Brahman which alone is stated earlier. 


अस्यैव चोपपत्तेरूष्मा (4-2-11) 


अस्य सूक्ष्मशरीरस्य विद्यमानत्वोपपत्तेश्च न 
देहसम्बन्धो पमर्देन | उपलभ्यते ह्युत्क्रममाणस्य विदुषः 
क्वचिदृष्मा सूक्ष्मदेहगुणः | न चायं स्थूलदेहगुणः, 
अन्यत्रानुपलब्धेः | अतो विद्वान्‌ सूक्ष्मशरीरेणोत्क्रामति ॥11॥ 


Because it is appropriate that the connection with 
the subtle body will be continuing, there is heat in 
some parts of the body of the dying person of vidya. 
(4-2-11) 


‘Asya’ means on account of the appropriateness of the 
subtle body existing somewhere in the body, immortality is 
not on account of the destruction of the connection with the 
body. In the body of the knower of vidya who is passing out 
of the body, the heat which is the characteristic of the subtle 
body is found existing somewhere. This is not the quality of 
the gross body because it is not obtained in other parts. 
Therefore, the knower of vidya departs from the body 
associated with a subtle body. 


प्रतिषेधादिति चेन्न शारीरात्‌ स्पष्टो होकेषाम्‌ (4-2-12) 


“a एतास्तेजोमात्राः? इत्यारभ्य `इति तु कामयमानः? 
इत्यन्तेनाविदुषः उत्क्रान्तिप्रकारं लोकान्तरगमनं पुनरावृत्ति 
चाभिधाय, अथाकामयमानः? इत्यादिना “न तस्य प्राणा 
उत्क्रामन्ति ब्रह्मैव सन्‌ ब्रह्माप्येति’? इति विदुष उत्क्रान्ति 
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प्रतिषे धादुक्तप्रकारो नोपपद्यत इति चेत्‌-तन्न शारीरात्‌ 
प्राणानामविश्लेषोऽनेनोच्यते | तस्य अकामयमानस्य विदुषः 
शारीरस्य प्राणा: स्वस्मान्नोत्कामन्ति, देवयानेन गमनाय सहैव 
तिष्ठन्ति | अयमर्थः स्पष्टो होकेषां माध्यन्दिनशारिवनां पाठे 
“(योऽकामो निष्काम आप्तकाम आत्मकामः, न तस्मात्‌ प्राणा 
उत्क्रामन्ति’? इति ॥12॥ 


Should it be said that the departure of the atman 
from the body in respect of a jnani is negated, we say 
it is not so; because the departure of the pranas from 
the self is negated in the context. This is cléar 
according to the followers of some branches of the 
veda. (4-2-12) 


The scripture begins with the statement, “He, the jiva, 
gathering all the sense organs around him" (Br.Up.4-4-1), 
further on continues, *This much for the man who desires" 
(Br.Up.4-4-6) and later declares the mode of departure from 
the body of a person who has not known Brahman and states 
his passage to other worlds and also his return again to this 
world. Then it continues, “But a man who dies not desire” 
(Br.Up.4-4-6) and states “His pranas do not depart from 
him. Being Brahman itself, he attains Brahman” (Br.Up.4- 
4-6). So if it is stated that the above said departure of the 
atman from the body does not become compatible, as it is 
negated in this way, we say it is not so; because, by the above 
statement, the non-separation of the pranas from the 
Shaareera or the atman is mentioned in this passage. 


The idea is the pranas of the atman who is a person of 
vidya and who does not desire, do not depart from that atman. 
They stand along with him for enabling him to move on the 


42-14 Fourth Chapter 279 


path of the gods or devayana. This truth is very clear according 
to the text of the Madhyandina branch where it is clearly 
declared, “He who is without any desire, from whom all 
desires have departed, who has obtained all desires, who has 
his own self as the object of desire, from him the pranas do 
not depart” (Br. Up.Madh.4-4-6). 


स्मर्यते च (4-2-13) 
स्मर्यते च विदुषोऽपि मूर्धन्यनाङ्योत्क्रान्तिः, “ऊर्ध्वमेकः 
स्थितस्तेषां यो भित्त्वा सूर्यमण्डलम्‌ । ब्रह्मलोकमतिक्रम्य तेन 
याति परां mieu इति ॥13॥ 


It is said so even in the smrithis. (4-2-13) 


The departure of the man of vidya through the 
‘Murdhanya naad? or cerebral blood vessel is declared in the 
smrithis, “Among those nadis one stands above, one who 
departs by that nadi pierces the Orb of the Sun and going 
beyond the world of the four faced Brahma, attains the highest 
goal” (Yajnyavalkya.Smrithi.3-167). 


इति आसृत्युपक्रमाधिकरणम्‌ 
परसंपत्त्यधिकरणम्‌ 
तानि परे तथा ह्याह (4-2-14) 


““प्राणस्तेजसि' इति तेजश्शब्दनिर्दिष्टानि भूतानि 
जीवपरिष्वक्तानि कि परस्यां देवतायां सम्पद्यन्ते, उत यथाकर्म 
यथाविद्यं च गच्छन्तीति संशयः । तदानीं सुखदुःखोप 
भोगाद्यभावेन परसम्पत्तौ प्रयोजनाभावात्‌ यथाकर्म 
यथाविद्यमिति पूर्व: पक्षः । सर्वस्य परदेवताकार्यत्वेन 
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तदात्मकत्वाद्‌ गन्तव्यस्थानमिदम्‌, “ परस्यां देवतायाम्‌ 
इत्युच्यते । राद्धान्तस्तु-तानि परे परस्मिन्‌ ब्रह्मणि सम्पद्यन्ते; 
“तेज: परस्यां देवतायाम्‌’? इति ह्याह श्रुतिः । यथाश्रुति 
विश्रमस्यानत्वेन कार्य परिकल्प्यमित्यर्थः । सूत्रं च व्याख्यातम्‌ 
॥14॥ 


The subtle elements associated with the jiva 
become one with Paramatman. Does not the scripture 
declare so ? (4-2-14) 


The doubt here is whether the subtle elements signified 
by the term fas as, “The pranas unite with tejas” unit K 
with the jiva become united with the Supreme Divinity òr- 
whether they procced to get their results according to their 
karma and knowledge. 


The prima facie view is that they proceed to get the results 
according to their karma and according to their knowledge 
as there is no purpose in uniting with the Supreme 
Paramatman due to the absence of any experience of pleasure 
or sorrow then. It is declared in the scripture that, “they 
unite with Supreme Divinity” as that happens to be the place 
of their resort, as everything is caused by the Supreme Divinity 
and everything is ensouled by that Paramatman. 


The decision arrived at is as follows:- All those unite 
with the Supreme Brahman because the scripture declares, 
“Tejas unites with the Supreme Deity”. The idea is, it is to be 
understood as a place where the individual self unites with 
Brahman for taking rest, according to the scriptural 
statement. The sutra also stands explained by this. 


इति परसम्पत्यधिकरणम्‌ ॥ 
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अविभागाधिकरणम्‌ 
अविभागो वचनात्‌ (4-2-15) 


सेयं परमात्मनि सम्पत्तिः किं प्राकृतप्रलयवत्‌ कारणा 
पत्तिरूपा, उत मन: प्रभृतिसम्पत्तिवत्‌ अविश्लेषमात्रमिति संशयः। 
परमात्मनः कारणत्वात्‌, तत्सम्पत्तिवचनाच्च कारणापत्तिरेवेति 
पूर्वः पक्षः । राद्धान्तस्तु - ` वाङ्मनसि सम्पद्यते'› इति श्रुतस्यैव 
सम्पत्तिवचनस्य सर्वत्रानुषङ्गा दत्रानुषक्तस्य चाभिधानवैरूप्या 
संभवादत्राप्यविभागः - अविश्लेष एवोच्यते | सूत्रमपि 
व्याख्यातम्‌ ॥15॥ 


The union of the jivatman with Paramatman at 
the time of death is one of non-differentiation from 
paramatman; because of the scriptural statement to 
that effect. (4-2-15) 


The doubt here is whether this union with Paramatman 
is of the form of assuming the state of cause as at the time of 
the dissolution of the universe or is it of the form of mere 
non-separation (non-differentiation) as in the case of mind 
and others. 


The prima facie view is it is of the form of absorption 
into the state of causc, as Paramatman is the sole cause and 
as it is stated that they become onc with Paramatman. 


The conclusion arrived at is that here also ‘Avibhaga? or 
non-differentiation or non-separation is declared, as the 
statement of sampatthi or uniting declared by the scripture 
in the first instance as, “The speech rests in mind” and 
because that word denoting a particular kind of association 
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is following everywhere and as it is not possible to give a 
different meaning here. So by the term ‘Avibhaga’, non- 
differentiation alone is declared. The sutra also stands 
explained by this. 


इति अविभागाधिकरणम्‌ 
तदोकोधिकरणम्‌ (4-2-16) 


तदोकोऽग्रज्वलनं तत्प्रकाशितद्वारो विद्यासामर्थ्यात्तच्छेष 
गत्यनुस्मृतियोगाच्च हार्दानुगृहीतशशताधिकया (4-2-16) 


““शतं चैका च हृदयस्य नाड्यस्तासां मूर्धानमभिनिस्सृतैका। 
तयोऽध्वमायन्नमृतत्वमेति विष्वङ्ङन्या उत्क्रमणे भवन्ति? इति 
शताधिकया मूर्धन्यया नाड्या विदुषो गमनमिति नियमः संभवति, 
नेति संशयः । नाडीनामतिसूक्ष्मत्वेन दुर्विवेचत्वान्नियमो न 
संभवतीति यादृच्छिकीं तया गतिमनुवदतीदं वचनमिति पूर्वः 
पक्षः । राद्धान्तस्तु -परमपुरुषाराधनभूतया विद्यया तदङ्ग 
भूतगतिचिन्तनेन च प्रीतेन परमपुरुषेणानुगृहीतो 
जीवस्तत्प्रसादप्रकाशितद्वारः तयैव मूर्धन्यया नाड्या गच्छति - 
इति ॥ 


सूत्रार्थस्तु - हार्दपरमपुरुषारा धनरूपविद्यासामर्थ्यात्‌ 
त॑च्छेषगत्यनुस्मृतियोगाच्च प्रीतहार्दानुगृहीतो भवति जीवः; ततः 
तदोकः - जीवस्य स्थानं हृदयम्‌, अग्रज्चलनम्‌ - प्रकाशिताग्रं 
भवति; एवं परमपुरुषप्रकाशितद्वारः शताधिकया गच्छति; 


“ “तस्याश्शिखाया मध्ये परमात्मा व्यवस्थितः, ` सर्वस्य चाहं 
हदि सन्निविष्टः'' इति हार्दः परमात्मा ॥16॥ 
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The upasaka passes out of the body through the 
nadi of the hundred and first being blessed by the 
paramatman who is residing in the heart and the heart, 
the resting place of the jivatman is made radiant and 
the doors of that nadi become illuminated by His 
grace on account of the efficacy of upasana and also 
on account of the reflection upon the path of Archiradi 
which is an accessory to the upasana. (4-2-16) 


The doubt here is whether, the rule that a man of vidya 
passes out of the body through the cerebral nadi which is the 
hundred and first as declared in the scriptural text, “Hundred 
and one are the nadis of the heart. Of these one is stretched 
towards the head. One going up through that nadi gains 
immortality. Others are uscful for passing out varied paths 
of samsara” (Kat.Up.2-6-16), happens or not. 


The prima facie view is that there is no restriction in 
this behalf as the nadis are very subtle and are difficult to 
discriminate. The statement of the scripture is speaking of 
the departure of the soul through that nadi by chance. 


The conclusion arrived at is as follows:- The upasaka - the 
jivatman, being blessed by the Supreme Paramatman on 
account of the meditation upon him which is of the form of 
the worship of the Supreme Paramatman and also on account 
of the reflection of the path which is an accessory to that 
meditation, moves out of the body through that Murdhanya 
nadi alone, the doors of which are illuminated by His grace. 


The meaning of the sutra is as follows:- The jivatman 
becomes blessed by the Paramatman who resides in the heart, 
who becomes pleased on account of the efficacy of vidya which 
is of the form of worship of the Paramatman who is residing 
in the heart and also on account of the incessant reflection 
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upon the Archiradi gati that is an accessory to vidya. Then 
"Tàdokaba? - means the heart which is the residing place of 
the jivatman. ‘Agra-pwalanan’ — means the edges are made 
radiant. When the doors of the nadi are illuminated thus by 
the Supreme Paramatman, the jivatman moves out of the 
body through the hundred and first nadi. The ‘Haarda’ or 
the one who resides in heart is Paramatman as declared by 
the scriptural texts, “The Supreme Self is established in the 
midst of that flame” (Mahanarayana.Up.11-13), “I am 
established in the heart of all creatures and memory, 
knowledge and disappearance of knowledge are on account 
of me alone” (Gita.15-15). 


रश्म्यनुसाराधिकरणम्‌ 
रश्म्यनुसारी (4-2-17) ) 


“aa यत्रैतदस्माच्छरीरादुत्क्रामत्यथैतैरेव रश्मिभिरूर्ध्व 
माक्रमते' ' इति विद्वान्‌ रश्म्यनुसारी गच्छतीति नियमस्संभवति, 
नेति संशयः । निशि मृतस्य विदुषः 
आदित्यरश्म्यनुसारासंभवादनियम इति पूर्वः पक्षः | वचनं तु 
पक्षप्राप्तमनुवदति । राद्धान्तस्तु-वचनस्य पक्षप्राप्त्यनुवादित्वे 
““अधैतैरेव ' इत्यवधारणविरोधः । न च निशि रश्मयो न 
सन्तीति। निश्यपि निदाघसमये ऊष्मोपलब्धेः सूक्ष्मास्सन्त्येवेति 
रश्म्यनुसार्येव गच्छति । हैमन्तेऽनुपलब्धिः दुर्दिन इव 
हिमाभिभवात्‌ 1117 11 


The upasaka who passes out of the body follows 
the rays of the Sun. (4-2-17) 
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The doubt here ७ whether there is the restriction of 
movement following the rays of the Sun as regarding the 
man of vidya as declared in the text, “Now, when he passes 
out of the body, then through these very rays of the Sun he 
moves upwards” (Ch. Up.8-6-5), or not. 


The prima facie view is that there is no such rule, as 
there is no possibility of following the rays of the Sun when 
a man of vidya dies during night. The statement of the sruti 
relates to what happens in a few cases. 


The decision arrived at is as follows:- If the statement 
of the scripture is to be taken as relating to a few cases, then 
there will be contradiction to the statement emphatically 
stating, “Then he goes upward through the very rays alone 
of the Sun”. It cannot be said that there are no rays of the 
Sun in the night as during the nights of the summer season 
the heat of the Sun is experienced and therefore, as the subtle 
rays of the Sun exist during nights also, a man of vidya goes 
up verily following the rays of the Sun. The non-experience 
of the rays of the Sun during the winter season is on account 
of the overpowering of snow, just like on a cloudy day. 


इति रश्म्यनुसाराधिकरणम्‌ 
निशाधिकरणम्‌ (4-2-18) 
निशि नेति चेन्न संबन्धस्य यावद्देहभावित्वाहर्शयति च 
(4-2-18) 
विदुषो निशि मृतस्य ब्रह्मप्रापिरस्ति, नेति संशयः | ' “दिवा 


च शुक्लपक्षश्च उत्तरायणमेव च । मुमूर्षतां प्रशस्तानि विपरीतं तु 
गर्हितम्‌'? इति निशामरणस्य गर्हितत्वेन अधोगतिहेतुत्वान्न 
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ब्रह्मप्राप्रिस्संभवतीति पूर्वः पक्षः । राद्धान्तस्तु-विद्यामाहात्म्या 
दुत्तरपूर्वाघयोरश्लेषबिनाशश्रुतेरश्हिष्टविनष्टत्वात्‌ प्रारब्धस्यापि 
कर्मणः चरमदेहावधित्वाच्च, बन्धहेत्वभावान्निशि मृतस्यापि 
ब्रह्मप्राप्तिरस्त्येच - इति अविद्वद्विषया निशामरणनिन्दा॥ 


सूत्रार्थस्तु-निशामरणनिन्दया निशि मृतस्य न ब्रह्यप्राप्तिरिति 
चेत्‌ -qa - संबन्धस्य यावद्देहभावित्वात्‌ अनारब्धकाय 
“कर्मसंबन्धस्य विद्यया विनष्टत्वात्‌ प्रारब्धकार्यकर्मसंबन्धस्यापि 
यावच्चरमदेहभावित्वाद्‌ बन्धहेत्वभावेन ब्रहप्राप्तिरस्त्येवेत्यर्थः | 
तदेतत्‌ श्रुतिश्च दर्शयति, “तस्य तावदेव चिरं यावन्न विमोक्ष्ये 
अथ सम्पत्स्ये'' इति ॥18॥ 


Should it be said that there is no RT 
Brahman to one who dics at night, we say it is not 
so; because the relationship with karma lasts only so 
long as there is contact with the body. The scriptural 
statement also declares so. (4-2-18) 


\ 


The doubt here is whether there is attainment of 
Brahman to one who dies during night or not. 


The prima facie view is that attainment of Brahman does 
not happen to one who dies at night as death at night is the 
cause of moving downwards and also as death at night is 
censured as evidenced in the text, “The day time, the bright 
half of the month, the six months when the Sun moves toward 
the North - these are praiseworthy for those who are to die. 
The times that are contrary to this are censurable”. 


The conclusion on the other hand is — there is certainly 
attainment of Brahman to one who dics at night also, because 
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of the fact that the sins committed prior and posterior to the 
attainment of vidya get respectively destroyed and non-tainted 
according to the sruti and so as sins are destroyed or 
untainted, and also on account of the fact that the karma 
which has commenced to yield the fruit will last till the end 
of the final body alone, and as there is no cause for further 
bondage. The censure in respect of death during night relates 
to those who are without vidya. 


The meaning of the sutra is — Should it be said that there is 
no attainment of Brahman to one who dies in night as death 
during night is decried, we say it is not so. Because 
‘Sambandhasya Yaavaddehabhaavitvaat ~ the relationship 
with karma that has not yet commenced to yield the result is 
destroyed on account of vidya and the relationship also with 
karma which has commenced to yield the result lasts only so 
long as the final body lasts, as there is the absence of any 
cause for further bondage, there is surely attainment of 
Brahman. The scripture declares this in the text, “The delay 
is only so long as he is not freed from the body, then he will 
be blessed” (Ch.Up.6-14-2). 


इति निशाधिकरणम्‌ 
दक्षिणायनाधिकरणम्‌ 
अतश्चायनेऽपि दक्षिणे (4-2-19) 
दक्षिणायने मृतस्य विदुषो ब्रह्मप्राप्िरस्ति, नेति संशयः | 
अथ यो दक्षिणे घ्रमीयते पितृणामेव महिमानं गत्वा 


चन्द्रमसस्सायुज्यं गच्छति’ इति विदुषो दक्षिणायने मृतस्य 
चन्द्रसायुज्यश्रवणात्‌, चन्द्रं प्राप्तानाम्‌ ` शथैतमेवाध्वानं 
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पुनर्निवर्तन्ते'' इति वचनाच्च, दक्षिणायनमृतस्य ब्रहमप्रापिर्न 
संभवतीति पूर्वः पक्षः । राद्धान्तस्तु -पूर्वोक्ताद्‌बन्धहेत्व 
भावाद्विदुष श्चन्द्रं प्राप्तस्यापि पुनरावृत्तिर्न संभवति | 
चन्द्रसायुज्यवचनं विदुषो ब्रहम प्रेप्सोर्विश्रमस्थानमात्रविषयम्‌ ; 
आवृत्तिवचनं त्वविदुषामेव । सूत्रार्थस्तु-यतो हेतोर्निशि मृतस्यापि 
ब्रह्मप्राप्तिः, तत एव बन्धहेत्वभावाद्दक्षिणायने मृतस्यापि 
ब्रहमप्राप्तिरस्त्येव ॥19॥ 


“aa काले त्वनावृत्तिमावृत्तिं चैव योगिनः”? इति 
मरणकालविशेषः स्मर्यत इतिचेत्‌ - तत्राह - 


On account of this very reason there is attainment 
of Brahman for one with vidya who dies even during 
Dakshinayana or the six months the Sun moves 
towards the South. (4-2-19) 


The doubt here is whether there is attainment of 
Brahman or not to one with vidya that dies during the 
Dakshinayana. 


The prima facie view is — The attainment of Brahman 
docs not happen to one on account of the scriptural passage, 
"Now he who dies during the Daks/inayana attains the glory 
of the mancs and attains Sayujya with the moon" 
(Mahanarayana.Up.25-1), which declares that a man of vidya 
who dies in Dakshinayana attains union with the moon and 
as there is a statement that such people would come back 
as evidenced in the text, “Now, those who go up by the path 
of the manes will return again by the same path” (Ch.Up.5- 
10-5). 
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The conclusion on the other hand is as follows :- As 
there is absence of any cause for bondage as stated earlier, 
returning again to this world docs not happen in respect of a 
person of vidya even in the event of attaining the moon. The 
statement of Sayujya with the moon is related only to the 
place of taking rest for one of vidya who is desirous of reaching 
Brahman. The statement of returning to this world is only in 
respect of those who are without vidya. 


The meaning of the sutra is as follows :- On account of 
the very reason that there is attainment of Brahman even to 
one who dics during night, on account of the same reason 
that there is the absence of any cause for bondage, there is 
surely attainment of Brahman even to one who dies during 


Dakshinayana. 


If it be said that the particular times of death are ordained by 
the smrithi, as “I shall tell you the time departing when yogins 
do noc return and also the time departing when they return” 
(Gita.8-23), the answer is given in the next sutra — 


योगिनः प्रति स्मर्येते स्मार्ते चैते (4-2-20) 


योगिनः - ब्रह्मविद्यानिष्ठान्‌ प्रति एते - 
देवयानपितृयाणगती, स्मार्ते स्मर्येते । स्मार्ते स्मृतिविषयभूते । 
अहरहस्स्मर्तव्ये स्मर्येते इत्यर्थः - ` यत्र काले त्वनावृत्तिं आवृत्ति 
चैव योगिनः” इत्यादिना “नैते सृती पार्थ जानन्‌ योगी मुह्यति 
कश्चन | तस्मात्सर्वेषु कालेषु योगयुक्तो भवार्जुन' इत्यन्तेन । न 
सुमूर्षून्‌ प्रति कालविशेषोपादानं स्मर्यते । आतिवाहिकगणस्य 
कालाभिमानिदेवताविशेषभूयस्त्वेन “यत्र काले” इत्युच्यते 
112011 
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These two are paths that are also taught in the 
smrithis in relation to the yogins, as things to be 
remembered. (4-2-20) 


‘Yoginaha’ ~ means in relation to those that are 
established in the meditation upon Brahman; ‘Ete’ - means 
the two paths Devayana and Pitryana ; ‘Smaarthe’ - means — 
‘are to be remembered" - that means they are objects related 
to remembrance. The idea is that they are to be remembered 
everyday. By this statement beginning with, “I shall tell you 
the time departing when one does not return and the time 
departing when one returns” (Gita.8-23) and concluding with, 
“Knowing these two paths, O Partha, no yogi gets deluded. 
Therefore, O Arjuna, be steadfast in yoga at all times” (Gita.8- 
27), does not declare (enjoin) the particular time of death, in 
respect of those that are to depart. As the group of 
‘Aativaalikas’ are mostly presiding deities, it is said, as, 
“When one departs” and so on. 


इति दक्षिणायनाधिकरणम्‌ ॥ 


इति श्रीभगवद्रामानुजविरचिते वेदान्तदीपे चतुर्थस्याध्यायस्य 
द्वितीय: पाद: ॥ 
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चतुर्थाध्याये तृतीय: पाद: 
अर्चिराद्यधिकरणम्‌ 
अर्चिरादिना तत्प्रथिते: (4-3-1) 


किं विद्वानर्चिरादिनैकेन मार्गेण गच्छति, उत तेन वाऽन्येन 
वेत्यनियम इति संशयः | तदर्थं परीक्ष्यते-किं सर्वासु 
्रुतिष्वर्चिरादिरेक एव मार्ग आम्नायते, उत तत्रतत्रान्य इति | 
यदाऽर्चिरादिरेक एव सर्वत्रोक्तः, तदा तेनैव गच्छति | यदा 
तत्रतत्राम्नाता अन्ये, तदाऽन्यैर्वाऽनेन वेत्यनियम इति । 
छान्दोग्यवाजसनेयकादिषु नानाविधाः गतिप्रकाराः श्रूयन्ते | 
छान्दोग्ये, “यथा पुष्करपलाश आपो न Peur इत्युपक्रम्य, 
“सर्वाणि - नयति”? ' सर्वेषु लोकेषु भाति, य एवं da" “अथ 
यदु चैवास्मिन्‌ wed कुर्वन्ति यदु च न, अर्चिषमेब 
तेऽभिसंभवन्त्यर्चिषोऽहः, अह्न आपूर्यमाणपक्षमापूर्यमाणपक्षात्‌ 
यान्‌ षडुदङ्डेति मासांस्तान्‌ मासेभ्यस्संवत्सरं 
संवत्सरादादित्यमादित्याच्चन्द्रमसं चन्द्रमसो विद्युतं 
तत्पुरुषोऽमानवस्स एनान्‌ ब्रह्म गमयत्येष देवपथो ब्रह्मपथ एतेन 
प्रतिपद्यमाना इमं मानवमावर्तं नावर्तन्ते' इति । बृहदारण्यके, 
“a एवमेतद्विदुर्ये चामी अरण्ये श्रद्धां सत्यमित्युपासते 
ते ऽर्चिषमभिसं भवन्त्यर्चिषो 5हरह आपूर्यमाणपक्षमा 
पूर्यमाणपक्षाद्यान्‌ षण्मासानुदङङादित्य एति मासेभ्यो देवलोकं 
देवलोकादादित्यमादित्याषटरैद्युतं वैद्युतात्पुरुषोऽमानवः स एत्य 
ब्रह्मलोकान्‌ गमयति'' इति । तत्रैवान्यथा `यदा वै 
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पुरुषोऽस्माल्लोकात्‌ प्रैति स वायुलोकमागच्छति तस्मै स तत्र 
विजिहीते यथा रथचक्रस्य खंतेन स ऊर्ध्वमाक्रमते स 
आदित्यमागच्छति तस्मै स तत्र विजिहीते यथाऽऽडम्बरस्य खम्‌ 
तेन स ऊर्ध्वमाक्रमते स चन्द्रमसमागच्छति तस्मै स तत्र विजिहीते 
यथा दुन्दुभेः wu इत्यादिषु । तेषां ब्रह्मप्राप्तौ नैरपेक्ष्य 
श्रवणात्तैर्वाऽर्चिरादिना वेति विकल्प इति पूर्वः पक्षः । 
राद्धान्तस्तु -सर्वत्रार्चिराद्यन्तर्भूतादित्यादीनां दर्शनात्स एवेति 
प्रत्यभिज्ञानात्‌, अन्यत्रो क्तानामन्यत्रोपसंहाराच्च सर्वत्रार्चिरादिरेक 
एव मार्ग इति तेनैव गच्छति विद्वान्‌ । सूत्रार्थस्तु - अर्चिरादिनैव 
गच्छति विद्वान्‌ । कुतः ? तत्प्रथितेः । प्रथितिः - प्रसिद्धिः, 
सर्वत्र तत्प्रत्यभिज्ञानादित्यर्थः ॥1॥ 


The meditator upon Brahman goes to Brahman 
through the path of Archiradi (The path beginning 
with fire). It is well-known thus in the srutis. 
(4-3-1) 


The doubt here is whether the man with 
(meditation) goes to Brahman by the only path of Archiradj 
or whether there is no rule regarding this, he may go by this 
path or any other path. For this purpose it will be examined 
whether Archiradi path alone is ordained in all the scriptural 
texts or other path is ordained, there and there. 


In the Chandogya and Brihadaranyaka, different kinds 
of path are declared. In Chandogya Upanishad, the context 
begins with the statement, "Just as water drawn docs not 
stick to the lotus leaf " (Ch.Up.4-14-3), and it is continucd 
as, "They grant all good things", *The upasaka who knows 
like this, will also shine brilliantly in all worlds" (Ch.Up.4- 
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15-4), “When he who knows this purusha like this in the 
eye, dies, he attains Brahman irrespective of the funeral 
rights being done or not, they verily reach fire, the first in 
the path of Archiradi, from fire to the deity of the day 
from him to the deity of the bright half of the month, from 
him to the deity of six months, Uttarayana (when the Sun 
moves towards the north), from that deity to the deity of 
the year, from him to the sun, from him to the moon and 
from him to the Vidyuta or the deity of lightning", from 
Vidyuth, the amanava purusha will unite him with 
Brahman. This is known as the path of the gods or the 
path to Brahman. Those who go by this path never more 
return to this world of humans. (Ch.Up.4-15-5). In the 
Brihadaranyaka Upanishad, it is declared as follows:- 
"Those who meditate upon the individual soul as 
Brabmatmaka in this way, thus and those who retire to the 
forest and meditate upon Brahman called as ‘Satyam’ as 
the inner soul of the jivatman as associated with waters 
etc., both these aspirants attain fire (the presiding deity of 
fire). From fire they go to the deity of the fortnight in 
which the moon waxes, from him to the deity of six months 
in which the sun moves northward, from that deity to the 
deity of the world of gods, from the world of gods to the 
sun, from the sun to the god of lightning. The god of 
lightning who is the mind-born of Supreme Brahman 
comes to them and leads them to the world of Supreme 
Brahman” (Br.Up.6-2-15). In the same Upanishad, this is 
again stated in a different manner as follows:- “When a 
person passes out of this world, he comes to Vayu. Then 
the ‘wind’ makes room for him by an opening which is like 
the hole of a chariot wheel. He proceeds upwards through 
that and comes to Aditya. The Aditya makes room for him 
by an opening like the hole of a tabour. He proceeds 
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upward through that and comes to the moon. The moon 
makes room for him by an opening like the hole of a 
drum” (Br.Up.5-10-1). As in these statements, the path has 
been described differently and as they are independent 
paths in leading to Brahman, the prima facie view is that 
there is option of going through Archirad: path or any 
other path. 


The conclusion arrived at is :- The only path of 
Archiradi is recognised everywhere, on account of the fact 
that Aditya and others that are included in the Archiradi 
are noticed and recognised as such, and also as those 
mentioned in onc place arc included in others. Therefore, a 
man of vidya goes to Brahman by the path of Archiradi 
alone. 


The meaning of the sutra is - A man of vidya goes to 
Brahman through the path of Archiradi alone. Why ? 
Because, it is so well-known. ‘Prathit’ means ‘Prasiddhi 
the meaning is ‘as that is recognised everywhere 


इति अर्चिराद्यधिकरणम्‌ 
वाय्वधिकरणम्‌ 
वायुमब्दादविशेषविशेषाभ्याम्‌ (4-3-2) ) 
* त्तेऽर्चिषमभिसंभवन्त्यर्चिषोऽहरह्ण? इत्यारभ्य ˆ मासेभ्य 
स्संवत्सरं संवत्सरादादित्यम्‌'? इति छान्दोग्ये श्रुतम्‌ । तत्र 
संवत्सरादित्ययोर्मध्ये देवलोको वायुश्च श्रुतौ श्रुत्यन्तरे | द्वयोः 
प्रकरणयोः किं देवलोको वायुश्चार्थान्तरभूतौ, उत वायुरेक एवेति 


संशयः | शब्दभेदादर्थान्तरभूताव्रिति पूर्वः पक्षः | अर्थान्तरत्वे 
सति “देवलोकादादित्यम्‌? इति देवलोकस्य, “तेन स 
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ऊर्ध्वमाक्रमते स आदित्यम्‌'' इति वायोश्चादित्यात्पूर्वत्वेन 
श्रौतक्रमनि्दिष्टत्वात्‌ देवलोकवायूयथेष्टक्रमेण निवेशयितव्यौ | 
राद्धान्तस्तु-वायुरेव देवलोकशब्देन निर्दिष्ट इति तस्मादन्यः | 
देवानां लोक इति हि देवलोकः, देवानां आवासस्थानमिति 
अव्रिशेषेण निर्दिष्टम्‌ | ` ‘योऽयं पवत एष एव देवानां गृहाः?” 
इति वायोर्विशेषेण देवानां वासस्थानत्वेन श्रुतत्वादविशेषनि्दिष्टो 
देवलोको वायुरेवेति निश्चीयत इति। संवत्सरादूर्ध्वं वायुः 
वायोरादित्य इति क्रमश्च स्यात्‌ ॥2॥ 
सूत्रार्थस्तु - areata -संवत्सरादूर्ध्वम्‌ आदित्यात्पूर्व 
वायुमेकमेव निवेशयेत्‌, देवलोकवायुशब्दाभ्याम्‌ 
अविशेषविशेषाभ्यां वायोरेकस्यैव निर्दिष्टत्वात्‌ । देवानां 
वासस्थानमित्यविशेषेण हि देवलोकशब्दः वायुं देवानामावास 
स्थानभूतमभिदधाति, वायुशब्दस्तमेव विशेषेणेति gat: 
प्रकरणद्वयविहितयोरेकत्वादित्यर्थः 121 


The man of vidya, going through Archiradi, goes 
to Vayu after going to Samvatsara because of general 
and particular terms that declare so. (4-3-2) 


In the Chandogya upanishat while dealing with the 
path of Archiradi, commencing with the statement, “They 
unite with Agni, from Agni they go to the deity of the day” 
(Ch.Up.5-10-1), it continues further on as, “From the half- 
year he reaches Samvatsara (year), from Samvatsara he 
comes to the Sun” (Ch.Up.5-10-2). In another scriptural 
text, Devaloka and Vayu are mentioned in between 
Samvatsara and Aditya. The doubt here is whether 
Devaloka and Vayu known from the two contexts are two 
different entities or only one Vayu alonc. 
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The prima facie view is that they are two different 
entities as the two terms are distinct and different. They 
being distinct entities, Devaloka and Vayu have to be placed 
before Aditya according to the order ordained by the srutis, 
“He goes to Aditya from Devaloka” (Br. Up.6-2-15), “He 
proceeds upwards through that and comes to Aditya” 
(Br.Up.5-10-1), that place Devaloka and Vayu before 
Aditya. 

The conclusion arrived at is as follows :- As Vayu 
alone is signified by the term Devaloka, it is not different 
from Devaloka. Devaloka is the world of gods. It is 
generally signified as the dwelling place of gods. As it is 
specifically mentioned in the sruti, “He who has been 
mentioned above and who blows, he is the mansion of the 
gods” (Jaimini Upanishad Brahmana.3-1), that Vayu is the 
abode of the gods, the general term Devaloka is decided as 
signifying Vayu alone, and the order will have to be as, 
“Vayu after Samvatsara and Aditya after Vayu’. 


The meaning of the sutra is as follows :- ‘Abdaat - 
AfterSamvatsara and before Aditya, the one Vayu alone is 
to be placed on account of the fact that Vayu alone is 
signified by the two terms Devaloka and Vayu that are the 
general and particular names of one and the same entity. 
The term Devaloka signifies Vayu in a general way as it is 
explained as the world of gods whereas the term Vayu 
particularly signifies that same Vayu. So the two terms 
ordained in two contexts are signifying the same entity. 


इति वाय्वधिकरणम्‌ ) 


4 


वरुणाधिकरणम्‌ 
तटितोऽधि वरुणः सम्बन्धात्‌ (4-3-3) 
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छान्दोग्यबाजसनेयककौषीतकीप्रभृतिष्वाम्नातस्यार्चिरादि 
मार्गस्यार्चिरहरापूर्यमाणप क्षोत्तरायणसंवत्सरवाय्वादित्य 
चन्द्रविद्युद्वरुणेन्द्रप्रजापति रूपस्योपसंहारे वायुपर्यन्तस्य 
श्रुत्यादिभिः क्रमप्रकार उक्तः | वरुणेन्द्रप्रजापतीनां किं विद्युत 
उपरि निवेशः, उत वायोरुपरीति संशयः | “स वायुलोकम्‌ स 
बरुणलोकम्‌'' इति कौषीतकीपाठक्रमेण वायोरुपरि वरुणस्य 
निवेशः | इन्द्रादेरपि वरुणनिवेशाय वाय्वादित्ययोः क्रमस्य 
बाधितत्वात्तत्रैव बरुणोपरीति पूर्वः पक्षः | राद्धान्तस्तु-विद्युतो 
मेघोदरवर्तित्वेन विद्युद्टरुणयोर्लोके वेदे च सम्बन्धावगमात्‌ 
पाठक्रमादर्थक्रमस्य बलीयस्त्वेन वरुणस्य विद्युत उपरि निवेशः 
कार्यः । इन्द्रादेरपि बरुण निवेशाय विद्युतो व्यवधानसहत्वदर्शना 
द्वरूणोपरि निवेशः । सूत्रं च व्याख्यातम्‌ ॥३॥ 

After lightning Varuna has to be placed because 
there is connection between the two. (4-3-3) 


When the order of succession of the deitics of the 
Archiradi path ordained by the scriptural texts such as the 
Chandogya, Vajasancyika and the Kaushitaki upanishad as, 
Agni, the deity of the day, the bright half of the month, the 
Uttarayana, Samvatsara, Vayu, Aditya, Chandra, lightning, 
Varuna, Indra, Prajapathi, is to be determined, the order 
according to the sruti was described upto Vayu. Now the 
doubt arises whether Varuna, Indra and Prajapathi are to 
be placed after lightning or whether they are to be placed 
after Vayu. 


The prima facie view is that Varuna is to be placed 
above Vayu according to the order mentioned in Kaushitaki 
Upanishad as, “He comes to the world of Vayu and then 


298 Vedanta Deepa 4-3-4 


he comes to the world of Varuna” (Kau.Up.1-3): As the 
order of succession of Vayu and Aditya is contradicted for 
the placement of Varuna, Indra and others also have to be 
placed there alone after Varuna. 


The conclusion on the other hand is as follows :- 
Varuna has to be placed after lightning as lightning is 
within the cloud and the connection between lightning and 
Varuna is well known both in the Veda and in the world 
and also on account of the fact that the order of the 
meaning is more powerful than the order of words. As 
interruption in the order is seen in respect of lightning for 
the placement of Varuna, Indra and others are to be placed 
after Varuna. The sutra also stands explained by this. 


इति वरुणाधिकरणम्‌ | 
आतिवाहिकाधिकरणम्‌ 
आतिवाहिकास्तलिङ्गात्‌ (4-3-4) 


किमर्चिरादयो विदुषो ब्रह्म प्रेप्सोर्मार्गचिह्वभूता:, उत गमयितार 
इति संशयः | “अमुकं वृक्षममुकां नदीममुकं पर्वतपार्श्वं गत्वाऽमुकं 
ग्रामं गच्छ'? इत्यातिदेशिकोपदेश प्रकारदर्शनाम्मार्गचिह्नभूताः इति 
पूर्वः पक्षः । राद्धान्तस्तु, “स एनान्‌ ब्रह्म गमयति” इति वैद्युतपुरुषस्य 
गमयितृत्वदर्शनात्‌ इतरेषां चाविशेषनिर्दिष्टानां स एव संबन्ध इति 
निश्चीयते । ` 'अग्निलोकम्‌'' इत्यादिलोकशब्दोऽपि मध्ये 
भोगाभावाद्‌ गमयितृत्व एवोपपद्यते । सूत्रार्थस्तु-आतिवाहिकाः - 
विदुषामतिवाहे परमपुरुषेण नियुक्ताः, अर्चिराद्यभिमानि 
देवताविशेषाः गमयितार इत्यर्थः, “स एनान्‌ ब्रह्म गमयति’? इति 
लिङ्गात्‌ ॥4॥ 
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‘Archihi? - that is fire and others are deities who 
lead the man of vidya to Brahman, because of their 
characteristics. (4-3-4) 


The doubt here is whether fire and others are mere 
landmarks on the road to Brahman for those of vidya who 
desire to attain Brahman or whether they are those who 
lead the man of vidya to Brahman. 


The prima facie view is that they are sign posts on the 
road to Brahman as we see in this world that the way of 
instruction that is given to one to reach a particular place 
as, ‘go to this tree, then go to this river and then to the 
side of this mountain and then go to the village’. 


The conclusion arrived at is as follows :- As it is 
known from the scriptural text that the ‘Vaidyuta purusha 
leads the man of vidya to Brahman as evidenced from the 
text, “He, the ‘Vaidyuta purusha’ leads them to Brahman” 
(Ch.Up.5-10-2), and as it is determined that in the case of 
other guides that are described generally the same 
relationship is also meant, it is established that fire and 
others are deities that lead the man of vidya to Brahman. 
The term ‘loka’ and others in scriptural statements like, 
“The world of Agni” will also become compatible to be 
taken as leading the men of vidya, as there is absence of 
any experience in the middle. 


The meaning of the sutra is as follows :- 
‘Aativaalnkaaha’ — The particular presiding deities over 
‘Archih? or fire and others that are appointed by the 
Supreme Self to lead the men of vidya are those guides 
that lead the men of vidya to Brahman, on account of the 
characteristic which is made out from the statement, “He 
leads them to Brahman’ (Ch.Up.5-10-2). 
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वैद्युतेनेव ततस्तच्छुतेः (4-3-5) 
ततः-विद्यूत उपरि वैद्युतेन विदुषो गमनम्‌, तच्छुतेः - स 
एनान्‌ ब्रह्म गमयति'' इति तस्यैव श्रुतेः | वरुणादीनां 
तदनुग्राहकत्वेन गमयितृत्वमिति निश्चीयत इत्यर्थः 5 11 
After lightning, it is by the deity of lightning 
alone that the men of vidya are led to Brahman, 


because there are scriptural statements to that 
effect. (4-3-5) 


"Iàtaba? ~ means after lightning. The man of vidya 
moves along with the deity of lightning because it is 
declared thus in the sruti, as scen in, “He leads them to 
Brahman” (Ch.Up.5-10-2). The fact of leading in respect 
of Varuna and others is decided to be of the form of 
helping them alone, that is the idea. 


इति आतिवाहिकाधिकरणम्‌ ॥ 
कार्याधिकरणम्‌ 
कार्ये बादरिरस्य गत्युपपत्तेः (4-3-6) 
किमर्चिरादिको गण: कार्य हिरण्यगर्भमुपासीनान्‌ नयति उत 
परं ब्रह्मोपासीनान्‌, अथ परं ब्रह्मोपासीनान्‌ प्रत्यगात्मानं 
ब्रह्मात्मक तयोपासीनांश्चेति संशयः | कार्य हिरण्यगर्भमुपासीना 
निति पूर्वः पक्षः, तेषामेव गत्युपपत्तेः । न हि परिपूर्णं सर्वगतं 
परं ब्रह्मोपासीनानां तत्प्राप्यये गतिरुपपद्यते, नित्यप्राप्तत्वात्‌ | 
अविद्यानिवृत्तिरेव हि कार्या | परमेवोपासीनानित्यपरः पक्षः, 
“*स एनान्‌ ब्रह्म गमयति” इति ब्रह्मशब्दस्य तत्रैव मुख्यत्वात्‌ | 
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अविद्यानिवृत्ते: फलाभिसन्धिरहित यज्ञाद्यपेक्षावत्‌ 
श्रवणाद्यपेक्षावच्च गतिश्रुत्या देशविशेषापेक्षा च विद्यत इति 
निश्चीयते । राद्धान्तस्तु-परमुपासीनान्‌ अन्यानपि नयति, “ae 
इत्थं विदुर्ये चेमेऽरण्ये श्रद्धा तप इत्युपासते 
तेऽर्चिषमभिसंभवन्ति'? इति पञ्चाग्निविदां परं ब्रह्मोपासीनानां 
चार्चिरादिगतिश्रुतेः । पञ्चाग्निविदो हि प्रकृतिविमुक्त 
ब्रह्मात्मकात्मस्वरूपविदः । ते च तत्‌ प्राप्य पुनर्न निवर्तन्ते । परं 
ब्रह्मोपासीनास्तु यथावस्थितं परिपूर्णं परं sdb प्राप्य पुनर्न 
निवर्तन्ते । “तद्य इत्थं विदुर्ये चेमेऽरण्ये श्रद्धा तप इत्युपासते 
तेऽर्चिषमभिसंभवन्ति'' इत्युभयविधान्‌ भेदेनोपादायार्चिरादिगति 
श्रुतेरपुनरावृत्तिश्रुतेश्चैवमिति निश्चीयते ॥ 


सूत्रार्थस्तु - कार्य - हिरण्यगर्भमुपासीनमातिवाहिको गणो 
नयतीति बादरिराचार्योमन्यते, अस्यैव गत्युपपत्तेः, परमुपासीनस्य 
हि न तत्प्राप्तये गतिरुपपद्यते सर्वगतत्वात्‌ परस्य ब्रह्मणः ॥6॥ 


As movement becomes compatible in respect of 
one who meditates upon ‘Karyabrahman’, the 
escorting deities lead one who meditates upon the 
*Karyabrabman? (Hiranyagarbha), opines Badari. 
(4-3-6) 


The doubt here is whether the group of escorting 
deities beginning with fire lead through the path of 
Archiradi those that meditate upon Hiranyagarbha, or 
those who meditate upon the Supreme Brahman or 
whether they lead those who meditate upon Supreme 
Brahman and also who meditate upon the individual self 
having Supreme Brahman as its self. 
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The prima facie view is that the escorting deities lead 
those who meditate upon Hiranyagarbha who is an effect 
because of the fact that movement is compatible in respect 
of them alonc. Indeed, movement for attainment of that 
Brahman does not become appropriate in respect of those 
that meditate upon the Supreme Brahman who is fully 
perfect and omnipresent, because he is eternally attained. 
Termination of Avidya alone is to be effected. The second 
prima facie view is that the escorting deities lead those that 
meditate upon Supreme Brahman. The connotation of the 
term Brahman is in the primary sense in respect of 
Supreme Brahman alone as noticed in the text, “He leads 
them to Brahman” (Ch.Up.5-10-2). As the termination of 
ignorance requires the performances of sacrifices and 
others, without having a desire in the fruits thereof and as 
it requires the processes of ‘Shravana’ and others, it 
depends upon a different and particular place to be reached 
by movement, as known from the scriptural passage 
ordaining movement. 


The conclusion arrived at is as follows :- The host of 
escorting deities lead also those who meditate upon the 
Supreme Brahman and also others as it is known from the 
scriptural text that those who meditate upon the five fires 
and also who meditate upon the Supreme Brahman go on 
the path of Archiradi as declared in the text, “Those who 
know the nature of these five fires thus and those who 
practise in the forest meditating upon Brahman with faith 
will unite with Agni" (Ch.Up.5-10-1). The meditators upon 
the five fires are verily those who meditate upon the 
essential naturc of the jivatman freed from the contact of 
matter and having Brahman as his atman. Attaining that 
they never more return again. Ánd those that meditate 
upon Supreme Brahman never return again after attaining 
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that perfectly full Supreme Brahman as it is. As the 
scriptural statement, “Those who know the nature of these 
five fires thus and those who practise in the forest 
meditating upon Brahman with faith unite with Agni” 
(Ch.Up.5-10-1) mentions both kinds of meditators 
separately and ordains for them movement on the path of 
Archiradi and also non-return, it is thus decided. 


The meaning of the sutra is as follows :- ‘Karyam 
means Hiranyagarbha. The master Badari opines that the 
group of escorting deities lead those that meditate upon 
Hiranyagarbha on the path of Archiradi, for the possibility 
of movement is only for such a one. For one who is 
meditating upon the Supreme Brahman, movement for 
attaining him does not become compatible on account of 
the fact that Supreme Brahman is present everywhere as 
he is all pervasive. 


विशेषितत्वाच्च (4-3-7) 


“ “पुरुषोऽमानव एत्य ब्रह्मलोकान्‌ गमयति'' इति 
“ “प्रजापतेस्सभांबेश्म प्रपद्ये’? इति च प्राप्यस्थानस्य 
विशेषितत्वाच्च हिरण्यगर्भमुपासीनमेव नयति ॥7॥ 


एवं निश्चिते सति “म एनान्‌ ब्रह्म गमयति’? इति 
हिरण्यगर्भस्य ब्रह्मशब्दव्यपदेशः कथमित्यत आह | 


As the place of attainment is particularised, that 
is KaryaBrahman or Hiranyagarbha. (4-3-7) 


As the place of attainment is particularised as 
evidenced in the scriptural passages, “The super human 
person comes and leads them to the worlds of Brahman” 
(Br.Up.6-2-15), “I attain the mansion which is the court of 
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Prajapathi" (Ch.Up.8-14-1), the host of escorting deities 
lead only those who meditate upon Hiranyagarbha. 


If it is decided thus, how does the designation of the 
term Brahman become appropriate to signify 
Hiranyagarbha as noticed in the statement, “He leads them 
to Brahman” (Ch.Up.5-10-2) ? The answer to this doubt is 


given in the next sutra. 
सामीप्यात्तु तद्व्यपदेशः (4-3-8) 


“a एनान्‌ ब्रह्म गमयतीति'' हिरण्यगर्भस्य 
ब्रह्मशब्दव्यपदेशो ब्रह्मसामीप्यात्‌; `यो ब्रह्माणं विदधाति 
पूर्वम्‌?” इति प्रथमजत्वेन ब्रह्मसामीप्यं विद्यते ॥8॥ 


That kind of designation is made because of 
nearness of Hiranyagarbha to Supreme Brahman. 
(4-3-8) 

The designation of Hiranyagarbha by the term 
Brahman, as noticed in the text, “He leads them to 
Brahman” (Ch.Up.5-10-2) is on account of the fact of 
nearness to Brahman. The nearness of Brahman exists on 
account of the fact that he is the first born as declared in 
the text, “He who creates the four faced Brahman first” 


(Swe.Up.6-18). 

कार्यात्यये तदध्यक्षेण सहातः परमभिधानात्‌ (4-3-9) 
हिरण्यगर्भप्राप्तावप्यपुनरावृत्तिरुपपद्यते, कार्यस्य - 

'हिरण्यगर्भलोकस्यात्यये, तदध्यक्षेण -हिरण्यगर्भेणाधिकारिक 

पुरुषेण विदुषा सह पर प्राप्त्यभिधानात्‌ “ते ब्रह्मलोके तु 

परान्तकाले परामृतात्‌ परिमुच्यन्ति सर्वे इति ॥9॥ 
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As it is stated that after the destruction of the 
world of Brahman, they go to the Supreme Brahman 
that is higher than that along with the ruler of that 
world, there is no contradiction. (4-3-9) 


Even in the event of attaining Hiranyagarbha, non- 
return to this world becomes reasonable. *Karyasya? means 
the world of Hiranyagarbha. ‘Atyaye Tadadhyakshen@ — 
when that world is destroyed, it is declared that 
Hiranyagarbha, the ruler of that world, would attain 
Supreme Brahman along with the man of vidya as noticed 
in the text, “They, at the end of the period of time known 
as ‘para’, that measures the life of Brahman, are all 
liberated by the Supreme Immortal being” (Mun.Up.3-2-6). 


स्मृतेश्च (4-3-10) 


“aam सह ते wd संप्राप्ते प्रतिसञ्चरे । परस्यान्ते 
कृतात्मानः प्रविशन्ति परं पदम्‌’? इति स्मृतेश्चावगम्यते 111011 


This is known as such even from the smrithi. 
(4-3-10) 


This fact is made out as such even from the sruti which 
declares, “When dissolution happens at the end of the period 
of the time called ‘para’, all of them having fulfilled 
themselves, enter into the Supreme abode along with that 
Brahman or Hiranyagarbha" (Kurma.Purana.1-12-269). 


परं जैमिनिर्मुख्यत्वात्‌ (4-3-11) 


परं ब्रह्मोपासीनमेव नयत्यातिवाहिको गण इति 
जैमिनिराचार्यो मन्यते । “ब्रह्म गमयति’? इति ब्रह्मशब्दस्य 
तत्रैवमुख्यत्वात्‌। "serrer इति शब्दश्च ब्रहौब लोको 
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ब्रह्मलोक इति कर्मधारयपरिग्रहस्यैव न्याय्यत्वादुपपद्यते। एवं निश्चिते 
सति बहुवचनं च “'अदितिःपाशान्‌'' इति बदुपपन्नम्‌ ॥11॥ 


Jaimini opines that the group of escort deities 
lead on the path of Archiradi only those that 
meditate upon Supreme Brahman. Because the term 
Brahman signifies primarily Supreme Brahman 
alone. (4-3-11) 


Acharya Jaimini is of the opinion that the group of 
escort deities lead only those that are meditators upon 
Supreme Brahman. Because, the term ‘Brahman’ in the 
scripture, “Lead to Brahman” has primary meaning only 
in Supreme Brahman. The term ‘Brahmaloka’ also becomes 
appropriate as it is reasonable to dissolve the compound 
taking it as karmadharaya as ‘Brahmaiva lokaha’ or 
Brahma alone is the world. When it is decided like this the 
plural number can be reasonably explained adopting the 
analogy of “May Aditi break the bonds’ 
(Maitrayaneeya.Sam.4-14-4). 


दर्शनाच्च (4-3-12) 


“' अस्माच्छरीरत्समुत्थाय परं ज्योतिरुपसम्पद्य स्वेन 
रूपेणाभिनिष्पद्यते'' इत्यर्चिरादिना गतस्य परब्रह्मप्राप्ति दर्शयति 
च ॥12॥ 

As the scripture also shows like that, it is just 


so (only those that meditate upon Supreme Brahman 
are lead by the gods to Brahman). (4-3-12) 


The sruti, “This jivatman passing out of this body 
attains that Supreme Light and manifests in his own form” 
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(Ch.Up.8-3-4) shows that there is attainment of Supreme 
Brahman for one who moves on the path of Archiradi. 


न च कार्ये प्रत्यभिसंधिः (4-3-13) 


“ “प्रजापतेस्सभां वेशम प्रपद्ये” इति प्रत्यभिसन्धिश्च न कार्ये; 
““धूत्वा शरीरमकृतं कृतात्मा ब्रह्मलोकमभिसंभवामि' इत्यकृतं 
ब्रह्मलोकमिति तत्रैव विशेषितत्वात्‌, यशोऽहं भवामि 
ब्राह्मणानाम्‌ ' इति सर्वात्मभावाभिसन्धानाच्च ॥13॥ 


There is no intention at all to obtain the 
KaryaBrahman (the created Brahman called 
Prajapathi). (4-3-13) 


The intention on the other hand declared in the 
scriptural text as, “May I attain the abode of the Lord of 
all beings” (Ch.Up.8-14-1) is not in regard to the created 
Prajapathi; because it is particularised there alone as the 
uncreated world of Brahman as, “Shedding the body, may 
I attain the uncreated eternal abode of Brahman, having 
done what ought to be done” (Ch.Up.8-13-1), and also on 
account of the fact of the intention of attaining the state of 
being the atman of all entities as he realizes that the ‘P 
signifies Paramatman, the inner-self in all, as evidenced in 
the text, “I become the self or fame of the Brahmanas” 
(Ch.Up.8-14-1). 


अप्रतीकालम्बनान्नयतीति बादरायण उभयथा च दोषात्‌ 
तत्क्रतुश्च (4-3-14) 

कार्यमुपासीनानेबेति नायं नियमः, परमेवोपासीनानित्यपि 

नियमो न संभवति; कुतः ? उभयथा च दोषात्‌ - 
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कार्यमुपासीनानेवेति नियमे `“ अस्माच्छरीरात्समुत्थाय परं 
ज्योतिरुपसम्पद्य स्वेन रूपेणाभिनिष्पद्यते”' इत्यादिकाइश्रुतयः, 
“ये चेमेऽरण्ये श्रद्धा तप: इति च प्रकुप्येयुः, परमेवेति नियमे 
““तद्य इत्थं विदुः”? इति प्रकुप्येत्‌ | तस्मादप्रतीकालं 
बनान्नयतीति भगवान्‌ बादरायणो मन्यते । प्रतीकालम्बनास्तु - 
अचिन्मिश्रम्‌, केवलम्‌ अचिद्वस्तु च “'सिंहोदेवदत्तः'' इतिवत्‌ 
ब्रह्मदृष्ट्या स्वरूपेण वा तद्वस्तु य उपासते, d; अप्रतीकालंबनाः 
- तद्‌व्यतिरिक्ताः। सर्वज्ञं सर्वकारणं सत्यसङ्कल्पं 
निखिलहेयप्रत्यनीकानवधिकातिशयानन्दस्वरूपं ब्रह्मोपासते ये, 
ये च प्रत्यगात्मानं भूतसूक्ष्मैस्सम्परिष्वक्तं सर्वत्र वर्तमानं 
भूतसूक्ष्मव्यतिरिक्तं ज्ञानैकस्वरूपं नित्यं निर्विकारं, “a 
आत्मनितिष्ठन्‌? इत्यादिनावगत ब्रह्मात्मभावं पञ्चाग्निविद्योदित 
मुपासते, तानुभयविधान्नयति। ` तद्य इत्थं विदुर्ये चेमेऽरण्ये’ 
इत्युभयविषयश्रुतेः । तत्क्रतुश्च ˆ यथाक्रतुरस्मिंरोके पुरुषो भवति 
तथेतः प्रेत्य भवत्ति’' इत्युभयेषामेवापुनरावृत्तिस्संभवति |a 
अचिन्मिश्रं केवलमचिद्दस्तु चोपासीनानां तत्क्रतुन्यायादेव 
पुनरावृत्तिरवर्जनीया ॥14॥ 

Badarayana is of the view that the group of 
escorting deities lead meditators who are not 
dependant upon symbols, because there are errors in 


both the above views; and there is also the rule that 
the fruit is in accordance with meditation. (4-3-14) 
There is no restriction that the escorting deities lead 


only those that meditate upon the KaryaBrahman. 
Likewise there is also no rule that they lead those that 
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meditate upon Supreme Brahman alone. Why ? Because 
there are faults in both those views. In the case of the view 
that they lead those who meditate upon the 
KaryaBrahman, the scriptural texts such as, “This jivatman, 
passing out this body attains that Supreme Light and 
manifests in his own nature” (Ch.Up.8-3-4), “Those who 
practise in the forest meditating upon Brahman with faith” 
(Ch.Up.5-10-1) will become contradicted. If it is restricted 
that they lead only those that meditate upon Supreme 
Brahman, the text, “Those who know the essential nature 
of the individual self thus” (Ch.Up.5-10-1) gets 
contradicted. Therefore the venerable Badarayana opines 
that the group of escorting deities lead those that do not 
depend upon the meditation of symbols. 


Those that meditate depending upon symbols are 
those that meditate upon something that is mixed with the 
non-sentient or some non-sentient object only, just as, 
“Devadatta is a Lion”, having the view of Brahman in it or 
the essential nature of the thing itself. Those that are not 
dependent upon symbols in meditation - they are those 
that are different from those that were mentioned above. 
The group of escorting deities leads both kinds of 
meditators viz., (a) those that meditate upon the Brahman 
that is omniscient, that is the one cause of all, of true will, 
which has infinite unsurpassed bliss as its essential nature, 
being opposed to all that is defiling and (b) also those that 
meditate upon the individual self that is held fast by the 
subtle elements, existing in all places as distinct and 
different from all subtle elements and having the essential 
nature of consciousness, that which is eternal, which is 
changeless and which is known to have Brahman as its 
inner-self as expounded in the text, “He who abides in the 
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atman” (Br. Up.Madh.3-7-22), as ordained in the mode of 
meditation upon the five fires. This is on account of the 
scriptural text, “Those who know the nature of these fires 
thus and those who practise in the forest meditating upon 
Brahman” (Ch.Up.5-10-1) that is related to both kinds of 
meditations. ‘Tat kratushcha’ — According to the rule of 
accordant meditation. According to the text, “As one 
meditates here in this world, so he becomes after departing 
from this world” (Ch.Up.3-14-1), non-return to this world 
happens certainly to both these kinds of meditators. 
Returning again to this world cannot be avoided in respect 
of those that meditate upon an object united with non- 
sentient or only a non-sentient object according to the same 
tule of accordant worship (Tat-kratu nyaya). 


विशेषज्ञ दर्शयति (4-3-15) 


प्रतीकाद्युक्तलक्षणमचिन्मिश्रम्‌, केवलम्‌ अचिद्वस्तु 
चोपसीनानां सर्वेषां गत्यनपेक्षंपरिमितफलविशेषं च दर्शयति 
श्रुतिः - “यावन्नाम्नो गतं तत्रास्य यथाकामचारो भवति’? 
इत्यादिका | अतः, ' ब्रह्मणा सह ते सर्वे!” इति वचनं 
नार्चिरादिना गतानां गतिप्रकारविषयम्‌; अर्चिरादिना गतानां 
देहावसानसमय एव सुकृतदुष्कृतयोर्हानात्‌ हिरण्यगर्भलोकावाप्ति 
तद्वासतत्रस्थभोगानुभवहेत्वभावात्‌, तत्क्रतुन्यायविरो धात्‌, 
तदानीमेव ब्रहमप्राप्षिश्रुतिविरोधाच्च | “ ब्रह्मणा सह ते सर्वे? इति 
वचनं तु पुण्यकर्मविशेषेण हिरण्यगर्भलोकं प्राप्तानां “तदुपर्यपि 
बादरायणः’? इति न्यायेन तत्रैव निष्पन्नविद्यानां 
गतिप्रकारविषयम्‌ | ते ब्रह्मलोके” इति तु ब्रह्मलोकशब्दस्य 
कर्मधारयवृत्त्या,, ब्रह्मविषयत्वात्‌, ब्रह्माण्युपास्ये वर्तमानाः 
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परान्तकाले - चरमदेहावसानसमये परामृतात्‌ - परस्माद्‌ ब्रह्मण 
उपासनप्रीताद्धेतोः परिमुच्यन्ति सर्वे - सर्वस्माद्दन्धाद्विमुच्यन्त इति 
“वेदान्त विज्ञानसुनिश्चितार्थाः'' इति प्रकरणादवगम्यते | “तद्य 
इत्थं fag: इति पञ्चाग्निविदां ब्रहाप्राप्त्यपुनरावृत्तिश्रवणात्‌ 
wem तु न्याये नाचिद्ियुक्त ब्र ह्यात्मकात्मस्वरू पो पासनं 
विवक्षितमिति निश्चीयते । तथैव तत्र श्रुतिरपि, “इति तु 
पञ्चम्यामाहुतावापः पुरुषवचसो भवन्ति’? इति, 
“रमणीयचरणाः'? इति च कर्महेतुकमनुष्यादिभावोऽपामेव 
भूतान्तर संसृष्टानामिति चिदचिद्विवेकं प्रतिपाद्य “तद्य इत्थं 
fag: इति भूतसू क्ष्मव्यतिरिक्तगत्मस्वरूपो पासनमेव 
विदधाति 111511 


And the scripture shows the distinction. (4-3-15) 


The scripture shows the particular limited fruits which 
do not require movement on the Archiradi path in respect 
of all those that meditate upon the symbols and so on, the 
characteristic of which have been described before, such as 
those that are associated with Achith or on mere non- 
sentient objects as evidenced in such texts as, “So far as it 
falls within the range of name, there he has free 
movement" (Ch.Up.7-1-5). Therefore, the statement, “All 
those attain Supreme Brahman along with the four-faced 
Brahman” (Kurma.Purana.1-12-269) does not relate to the 
mode of movement of those that move on the Archiradi 
path. 


On account of the fact that there is no reason for those 
who have gone on the path of Archiradi to attain the world 
of HiranyaGarbha and dwelling there and experiencing the 
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objects of experience there, as at the time of death, their 
punya and papa are destroyed and also as it contradicts the 
analogy of ‘Tat-kratu nyaya’, and also on account of 
contradiction to the sruti that declares attainment of 
Brahman then alone. The scriptural statement, “All those 
attain Brahman along with HiranyaGarbha” relates to the 
mode of movement in respect of those who had attained 
the world of HiranyaGarbha on account of particular punya 
karmas and who had completed their upasana there alone 
as pointed out by Badarayana in the sutra, “Meditation 
upon Brahman is possible for beings who are above 
humans also” (V.S.1-3-25). In the statement, “They attain 
the world of Brahman”, the term ‘Brahmaloka’ is related 
to Supreme Brahman alone according to the compound 
Karmadharaya and so it is understood on account of the 
context that those who dwell in Brahman, the object of 
meditation, will be released at ‘Paraanta kale’ i.e., at the 
end of the final body by ‘Paraamrtaat’, that Supreme 
Brahman on account of being pleased by their meditation. 
They will be released from all bondages. This is known 
from the context, “Who have ascertained the Supreme 
reality through the knowledge originated from the hearing 
of the Upanishads” (Mun.Up.3-2-6). As it is known from 
the scripture as, “Those that meditate thus” (Ch.Up.5-10- 
1), that there is attainment of Brahman and non-return to 
this world in respect of those that meditate upon the five 
fires and according to the analogy of the “Tat-kratu nyaya’, 
it is decided that the meditation ordained here is of the 
form of meditation upon the pure atman un-associated with 
matter and which has Brahman as its inner-self. The sruti 
also in the same way expounds discrimination between the 
sentient and the non-sentient in the statements like, “Thus 


43-1 Fourth Chapter 313 


waters oblated in the fifth fire like this assume the name 
Purusha” (Ch.Up.5-9-1), “Those whose conduct has been 
good here” (Ch.Up.5-10-7), that ordain the state of human 
being and others for those waters alone that are associated 
with other elements and ordains only the meditation upon 
the pure nature of the atman that is distinct from the subtle 
elements as those that meditate in this way, “Those that 
meditate thus” (Ch.Up.5-10-1). 


इति कार्याधिकरणम्‌ 


इति श्री भगवद्रामानुजविरचिते वेदान्तदीपे चतुर्थस्याध्यायस्य 
तृतीय: पाद: ॥ 


चतुर्थाध्याये चतुर्थः पादः 
सम्पद्याविर्भावाधिकरणम्‌ 
सम्पद्याविर्भाव: स्वेनशब्दात्‌ (4-4-1) 


“vata एषः संप्रसादो$स्माच्छरीरात्‌ समुत्थाय परं 
ज्योतिरुपसम्पद्य स्वेन रूपेणाभिनिष्पद्यते इति किं परं 
ज्योतिरुपसम्पन्नस्य प्रत्यगात्मन: स्वरूपाविर्भाव: प्रतिपाद्यते, 
उतान्येन साध्येन रूपेण संबन्ध इति संशय: । स्वस्वरूपस्य 
सुषुप्त्यादौ निरानन्दत्वदर्शनात्‌, स्वरूपमात्रस्य 
नित्याविर्भूतत्वाच्च, साध्येन सुखैकान्तेन रूपेण संबध्यते | एवंच 
“अभि निष्पद्यते’? इति वचनं सङ्गच्छते । परं ज्योतिरुपसम्पन्नस्य 
ह्यानन्दवत्वं श्रूयते “रसं ह्येवायं लब्ध्वाऽऽनन्दी भवति’? , “स 
एको ब्रह्मणण आनन्द: श्रोत्रियस्य चाकामहतस्य”? इत्यादिषु | 
अतस्साध्येन रूपेणेति पूर्वः पक्षः । राद्धान्तस्तु - ''स्वेन 
रूपेणाभिनिष्पद्यते'' इति विशेषणात्‌ स्वरूपाविर्भाव एव | 
स्वरूपस्य चापहतपाप्मत्वादिगुणकतया प्रजापतिवाक्योदितस्य 
कर्मकृतदेहसंबन्धतत्कृततिरो धानस्य परंज्योतिरुपसम्पत्त्या 
सूक्ष्मदेहविनिर्मुक्तस्यासङ्कचितज्ञानादि गुणकस्वरूपाविर्भावात्‌ 
स्वयाथात्म्यानुभवपूर्व कानवधिकातिशयानन्दब्रह्मानुभवः 
सम्पत्स्यत इति ' अभिनिष्पद्यते’? इति चोपपन्नतरम्‌ | 
सूत्रार्थस्तु -परं ज्योतिरुपसम्पद्य स्वस्वरूपाविर्भावः प्रतिपाद्यते । 
कुतः ? स्वेनशब्दात्‌ - साध्यस्यापि रूपस्य स्वासाधारणत्वेन 
स्वेनेति विशेषणं हानर्थकम्‌ ॥11 
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स्वस्वरूपमात्रस्य “अहं जानामि’? इति नित्याविर्भूतत्वेन 
“aq ज्योतिरुपसम्पद्य’? इत्यनर्थकमित्याशङ्क्याह - 


After attaining Brahman, the true nature of the 
liberated self is manifested, because of the 
expression, “In this own”. (4-4-1) 


In respect of the scriptural statement, “In this manner 
only the individual self rises above this body and attaining 
the Supreme Light, reveals itself in its own natural form” 
(Ch.Up.8-12-2), the doubt is whether it is ordained here 
that the manifestation of the true nature of the individual 
self that has attained Brahman happens or whether he 
becomes associated with a different form that is produced. 


The prima facie view is that he becomes associated 
with a form that is produced which is of the one form of 
bliss or happiness, on account of the fact that his true 
nature is of the form of non-delight in the state of deep 
sleep and others and also as the sole essential nature is 
eternally revealed. Only when it is taken thus, the 
statement, “Manifests” becomes compatible. In scriptural 
statements such as, “Having gained the very same bliss, 
the individual self becomes blissful” (Tait.Up.2-7-1), “That 
is one measure of the bliss of Brahman and likewise of the 
sage who is steadfast in the Vedas and who is free from 
desire” (Tait.Up.2-8-1), it is known that the one who has 
attained Brahman is characterised by bliss. Therefore, it is 
to be taken that the individual self becomes associated with 
a form that is produced. 


The conclusion arrived at is as follows :- It is only 
manifestation of his own true nature on account of the 
particularisation of the form as, “He manifests in his own 
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true nature”. As the essential nature of the individual self 
of the form of ‘Being opposed to all that is defiling’ and 
other qualities as expounded by the statement of 
Prajapathi, which was hidden on account of the association 
with the body caused by karma, becomes manifested due 
to the attainment of that Supreme Light and in respect of 
that individual self who is freed from the subtle body and 
the manifestation of the nature of unlimited knowledge and 
others, it is more reasonable to say that he reveals in his 
own nature as there will be attainment of the experience of 
Brahman of the nature of unsurpassed infinite bliss through 
the experience of his own true nature. 


The meaning of the sutra is - the manifestation of the 
essential nature after attaining Brahman is expounded. 
Why ? On account of the term, “In his own true nature". 
The attribute, “In his own" becomes futile as of even the 
form that is produced would be unique to himself. 


Should it be doubted if "After attaining the Supreme 
Light" would be meaningless as the mere essential nature 
of the form of “I know” is ever revealed, the reply is given 
in the next sutra. 


मुक्तः प्रतिज्ञानात्‌ (4-4-2) 
कर्मसंबन्धतत्कृतदेहादिविनिर्मुक्तस्वरूपमत्र ` स्वेन रूपेणा 
भिनिष्पद्यते'' इत्युच्यते | कथमिदमवगम्यते ? “एतं त्वेव ते 
भूयो ऽनुव्याख्यास्यामि'' इति कर्महेतुकदेहसंबन्धतत्कृत 
जागरिताद्यवस्थाविनिर्भुक्तस्वरूपस्यात्र वक्तव्यतया प्रतिज्ञानात्‌ ॥2॥ 


एवमपि स्वरूपमात्राविर्भावस्य पुरुषार्थत्वं न 
सिद्ध्यतीत्याशङ्क्याह - 
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It is the liberated self that is dealt with here 
because he alone is enunciated here. (4-4-2) 


By the statement, ‘He manifests in his own nature’, 
the essential nature of one who is freed from the contact of 
body and others that was caused on account of the 
association with karma is spoken of. How is this known ? 
It is on account of the proposition that the topic related to 
the essential nature of the atman who is released from the 
states of working etc. caused on account of the association 
with the body on account of karma, that the statement, 
“This self indeed, I shall explain again at greater length” 
(Ch.Up.8-9-3). 


Even if it is admitted like this, the attainment of the 
object of life by the fact of the manifestation of mere 
essential nature will not be realised — if it is objected like 
this, the reply is given in the next sutra. 


आत्मा प्रकरणात्‌ (4-4-3) 


देहादिविनिर्मुक्त: स्वरूपेणावस्थित आत्मा अपहतपाप्मत्वा 
दिसत्यसङ्कल्पत्वपर्यन्तगुणकः, तस्य ह्याविर्भाव उच्यते; कुतः ? 
प्रकरणात्‌ ; “एष आत्मा अपहतपाप्मा’? इति प्रकृत्य हि 
“ud त्वेव ते भूयोऽनुव्याख्यास्यामि'' इत्यादिनोच्यते | 
अतो ऽपहतपाप्मत्वादिगुणकस्वरूपस्य कर्मा ख्याविद्याति 
रोहितस्य परं ज्योतिरुपसम्पद्य निवृत्ततिरो धानस्याऽऽविर्भावः 
प्रतिपाद्यते 11311 


The individual self who is in its essential nature 
that is dealt with here; because it is the context 
related to the atman. (4-4-3) 
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The manifestation of that individual self alone, who is 
realised from the body and others, who is existing in his 
pure essential nature, who is characterised by the eight 
cardinal virtues beginning with ‘Apabatapaapmatve (being 
opposed to all that is defiling) and culminating in the quality 
of ‘Satyasankalpatva’ or true will, that is dealt with here. 
How is this known ? Because of the context that relates to 
it. This is declared beginning with the statement, “This 
individual self who is opposed to all that is defiling" 
(Ch.Up.8-7-1) and continued further, “I shall teach you 
about that atman again" (Ch.Up.8-9-3). Therefore, the 
manifestation of the essential nature of the individual self 
that is characterised by the quality of being devoid of all 
sin and others, the nature of which was clouded by 
ignorance of the form of karma and the nature of which 
covering was terminated by the attainment of Supreme 
Light, is expounded in this context. 


इति सम्पद्याविर्भावाधिकरणम्‌ | 
अविभागेनदृष्टत्वाधिकरणम्‌ 
अविभागेन दृष्टत्वात्‌ (4-4-4) 


किमयं मुक्त आविर्भूतस्वरूपः प्रत्यगात्मा परं ब्रह्म स्वात्मनो 
विभक्तमनुभवति, उत स्वात्मनोऽप्यात्मतयाऽविभागेन `अहं 
ब्रह्मास्मि इतीति संशयः | “निरञ्जनः परमं साम्यमुपैति’, 
““सोऽश्नुते सर्वान्‌ कामान्‌ सह ब्रह्मणा विपश्चितेति’? , `इदं 
ज्ञानमुपाश्रित्य मम साधर्म्यमागताः” इति श्रुतिस्मृतिभ्याम्‌ 
विभक्तमनुभवतीति पूर्वः पक्षः । राद्धान्तस्तु - ` सर्वं खल्विदं 
ब्रह्म’, “'एऐतदात्म्यमिदं सर्वम्‌ ... तत्त्वमसि’? इत्यादिना 
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सामानाधिकरण्येन “य: पृथिव्यां तिष्ठन्‌ ... यस्य पृथिवी 
शरीर, “य आत्मनि तिष्ठन्‌ ... यस्याऽऽत्मा sut" इत्यादिषु 
सर्वस्य चिदचिद्वस्तुनो ब्रह्मशरीरतया ब्रह्मप्रकारत्वात्‌ 
तत्तददस्तुबुद्धिशब्दाः तत्पर्यन्तविषया इत्यवगम्य `‘आत्मेति 
तूपगच्छन्ति’? इतिन्यायेन स्वात्मनोऽप्यात्मतया “अहं ब्रह्मास्मि’ 
इत्युपासनेन यथावस्थितपरमात्मात्मकस्वात्मनो दृष्टत्वात्‌ मुक्तः 
स्वात्मनोऽप्यात्मभूतं ब्रह्म अहं ब्रह्मास्मि” 
इत्यविभागेनैवानुभवति इति॥ 


सूत्रार्थस्तु - `अहं ब्रह्मास्मि’? इत्यविभागेनैव ब्रह्मानुभवति 
मुक्तः, स्वात्मनोऽप्यात्मतयोपासनेन यथावस्थितपरमात्मात्मक 
स्वरूपस्य दृष्टत्वात्‌ | साधर्म्य श्रुतिस्तु परमात्मशरीरभूतस्य 
प्रत्यगात्मनो ऽपहतपाप्मत्वादिगुणैस्तत्सा धर्म्यं प्रतिपादयति | 
“सोऽश्नुते सर्वान्‌ कामान्‌ सह ब्रह्मणा faufinm इति 
ब्रह्मशरीरतया ब्रह्मप्रकारभूतत्वात्‌ स्वात्मभूतेन ब्रह्मणा सह तद्‌ 
गुणानुभवं वदति । काम्यन्ते इति कामाः - कल्याणगुणाः। 
कल्याणगुणविषशिष्टं ब्रह्मानुभवतीत्यर्थः 114 1 

As his essential nature is realised, the liberated 


self experiences Brahman as inseparable from 
himself. (4-4-4) 

The doubt here is whether this liberated individual self 
whose essential nature is manifested, experiences Brahman 
as distinct from himself or whether he experiences 
Brahman as inseparable from his own self as he happens 
to be the internal self of his own self, as, “I am Brahman”. 


The prima facie view is that he experiences Brahman 
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as distinct from himself as the srutis and the smrithis 
declare like that as evidenced in the texts, “Being untainted, 
he attains the highest degree of equality with him” 
(Mun.Up.3-1-3), “He attains along with the omniscient 
Brahman, all auspicious qualities” (Tait.Up.2-1-1), 
“Depending upon this knowledge, those who have attained 
the sameness of nature with myself” (Gita.14-2). 


The conclusion arrived at is as follows :- The liberated 
self experiences Brahman, which is the self of his own self, 
without separation from the Supreme Brahman as “I am 
Brahman”, as he has realised his truc nature of the self as 
it exists, as being ensouled by Paramatman through the 
meditation upon Brahman as the internal self of his self as 
ordained in the scriptural texts such as, “All this is 
Brahman” (Ch.Up.3-14-1), “All this is having this Sath as 
its atman. .. That thou art” (Ch.Up.6-8-7), “He who resides 
in earth...for whom the earth is the body” (Br. Up.3-7-7), 
“He who resides in the atman....for whom the atman is 
the body” (Br.Up.Madh.3-7-22) and as it is known that all 
entities sentient and non-sentient are only as the modes of 
Brahman, being the body of Brahman, and as the terms 
and ideas related to those objects are culminating in 
Paramatman according to the sutra, “Certainly they 
meditate upon Brahman as their self” (V.S.4-1-3). 


The meaning of the sutra is as follows :- The liberated 
experiences Brahman only without distinction from him as 
“I am Brahman”, as he has realised his essential nature of 
having Paramatman as his inner-self, as he is, through 
meditation upon Brahman as the inner-self of his own self. 
The text ordaining *Saadbarmya or similarity, expounds 
similarity of the individual self who happens to be the body 
of Paramatman, in respect of the qualities like being free 
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from sin and others. The sruti, “He experiences all 
auspicious qualities of Brahman along with the omniscient 
Brahman” (Tait. Up.2-1-1), declares the experience of the 
auspicious qualities of Brahman along with Brahman that 
happens to be his inner-self by virtue of the atman being 
the body of Brahman and therefore, a mode of that 
Supreme Brahman. The term ‘Kaamaaha’ means the 
auspicious qualities on account of the derivation 
‘Kaamyante iti kaamaaha’. The idea is that he experiences 
Brahman characterised by the auspicious qualities. 


इति अविभागेनदृष्टत्वाधिकरणम्‌ ॥ 
ब्राह्माधिकरणम्‌ 
ब्राह्मण जैमिनिरुपन्यासादिभ्यः (4-4-5) 


किं जीवस्य स्वाभाविकं रूपमपहतपाप्मत्वादिगुणकम्‌, उत 
चैतन्यमात्रम्‌, उतोभयमिति संशयः । अपहतपाप्मत्वादि 
गुणकमिति प्रथमः पक्षः, य आत्माऽपहतपाप्मा’? इति 
प्रत्तिपादनात्‌ | चैतन्यमात्रमिति द्वितीय पक्षः, “एवं वा 
अरे ऽयमात्माऽनन्तरो SATS: कृ त्स्नः प्रज्ञानघन Ud, 
“ “विज्ञानघन एव'' इत्यवधारणात्‌ । राद्धान्तस्तु - 
ज्ञानस्वरूपस्यैवापहतपाप्मत्वादिगुणकत्वप्रतिपादनादविरोधाच्चोभयं 
स्वरूपम्‌ । न च “विज्ञानघन va” इत्यवधारणं गुणान्तरासहम्‌, 
यथा सैन्धवघनस्य रसघन एव” इत्यवधारणेऽपि रसाश्रयद्रव्यं 
रूपस्पर्शादिगुणान्तरं च सहते; “रसघन एव’? इत्यवधारणं तु 
रसवदूद्रव्यान्तरस्वभाव व्यावृत्तिपरम्‌। द्रव्यान्तराणां हि स्वैकदेशे 
भिन्न रसवत्त्वम्‌ सैन्धवघनस्य तु सर्वत्र, एकरसत्वम्‌, - 
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एवमत्रापि जडवस्तुव्यावृत्त्यास्वस्वभावस्य सगुणस्याऽऽत्मनः 
स्वप्रकाशतावधारणं “विज्ञानघन ua इति क्रियते | 


सूत्रार्थस्तु -ब्राहोण अपहतपाप्मत्वादिना स्वरूपाविर्भावः | 
अपहतपाप्मत्वादयो दहरवाक्ये ब्रह्मगुणाःश्रुताः । 
उपन्यासादिभ्यः - तेषां ब्रह्मगुणानां प्रत्यगात्मन्यपि “य 
आत्माऽपहतपाप्मा'' इत्यादिनोपन्यासात्‌ । आदिशब्दात्‌ 
“जक्षत्क्रीडन्‌ रममाण'' इत्यादिभ्योऽपि सत्यसङ्कल्पत्वादयो 
ऽवगम्यन्त इति जैमिनिराचार्यो मन्यते ॥5॥ 


Jaimini opines that the liberated self manifests 
himself with the qualities related to Brahman 
because of the statements of the scripture to that 
effect. (4-4-5) 


The doubt here is whether the qualities of being free 
from sin and others are the natural form of the jivatman 
or mere consciousness or both. 


The first view is that he is characterised by the 
qualities of ‘being free from sin’ and others; because it is 
expounded in the sruti as, “The atman who is free from 
sin and others” (Ch.Up.8-7-1). The second prima facie view 
is that he is of the form of mere consciousness as it has 
been emphasized in sruti as, “Even so this jivatman is a 
mass of consciousness having neither inside nor outside" 
(Br.Up.4-5-13), *This great being is a mass of 
consciousness alone" (Br.Up.2-4-12). 


The conclusion on the other hand is that he is of both 
these natures. Ás there is no contradiction in expounding 
the qualities of 'being devoid of sin' and others to one who 
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is of the essential nature of consciousness. The statement 
emphasizing that “He is a mass of consciousness” is not 
intolerant of being characterised by the qualities of ‘devoid 
of all sin’ and others; As in the illustration given of a crystal 
of salt stating emphatically that it is ‘Rasaghana’ - mere 
salt, it also possesses other qualities like a substance, a form 
and touch and the quality of touch which is an ‘aashraya’ or 
locus of saltishness. Then the emphasis that ‘it is a mass of 
salt alone’ is meant for eliminating the nature of other 
tasteful substances. In respect of other substances, in some 
different part of those substances there will be taste. But in 
respect of a crystal of salt, there is only one taste 
everywhere. Likewise here also, the emphasis of self- 
luminosity of the atman which is of its own essential nature 
and is characterised by its qualities is made by eliminating 
the non-sentient substance by the statement, “He is verily 
a mass of consciousness”. 


The meaning of the sutra is as follows :- The essential 
nature of the liberated is manifested with the qualities of 
being free from sin and others, that are related to Brahman 
as described in Daharavakya. Because of declaration and 
others to that effect by the srutis. Those qualities of 
Brahman are expounded in respect of the individual self 
also in the text, “He, the individual self, is free from sin 
and others" (Ch.Up.8-7-1). By the term ‘Aad?’ and others 
from statements like, “The released self is eating, playing 
and enjoying” (Ch.Up.8-12-3), the qualities of true will 
and others are also known of him. Thus the acharya Jaimini 
opines. 


चिति तन्मात्रेण तदात्मकत्वादित्यौडुलोमि: (4-4-6) 


चैतन्यमात्रेण स्वरूपाविर्भावः “विज्ञानघन एव इति 
तदात्मकत्वावधारणादित्यौडुलोमिराचार्यो मन्यते ॥6॥ 
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Audulomi is of the opinion that the liberated 
self manifests in his nature of mere consciousness 
because that is his essential nature. (4-4-6) 


As the individual self is of the nature of consciousness 
as evidenced in the text, “He is only a mass of 
consciousness” (Br.Up.2-4-12) and as it is emphasized that 
he is of the nature of mere consciousness, Audulomi opines 
that the liberated self manifests in its nature of mere 
consciousness. 


एवमप्युपन्यासात्‌ पूर्वभावादविरोधं बादरायणः (4-4-7) 


एवं - विज्ञानस्वरूपस्यैव, स्वप्रकाशस्वरूपस्यैव पूर्वेषाम्‌ 
- अपहतपाप्मत्वादिसत्यसङ्कल्पत्वपर्यन्तानामपि `य 
आत्माऽपहतपाप्मा '' इत्युपन्यासात्सद्धावावगमादुभयो : 
स्वरूपयोरविरोधं भगवान्‌ बादरायणो मन्यते । उभयश्रुत्य 
वगतस्येतरेतरबिरोधाभावान्नान्यतरबाधे प्रमाणमस्तीत्यभिप्रायः 
"7 u 


Though the atman is of the nature of 
consciousness thus, there is no contradiction because 
of the existence of the carlier mentioned qualities 
on account of the declaration of such qualities - 
opines Badarayana. (4-4-7) 


"Evam! — Thus for the atman alone of the nature of 
consciousness, for the atman who is of the nature of self- 
luminosity, Bhagavan Badarayana thinks that, there is no 
contradiction between the two natures as the qualities 
beginning with ‘free from sin’ and others, concluding with 
the quality of truc will, as it has been declared that these 
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qualities are existing as evidenced in the text, “The atman 
who is free from sin” (Ch.Up.8-7-1). The idea is that there 
is no pramana for mutual contradiction, as there is the 
absence of any mutual contradiction between what is 
known from the two scriptural texts. 


इति ब्राह्माधिकरणम्‌ ॥ 
संकल्पाधिकरणम्‌ 
संकल्पादेव तच्छुतेः (4-4-8) 


“oy ज्योतिरुपसम्पद्य स्वेन रूपेणाभिनिष्पद्यते | स उत्तमः 
पुरुषः | स तत्र पर्येति जक्षत्क्रीडन्‌ रममाणस्स्त्रीभिर्वा यानैर्वा 
ज्ञातिभिर्वा”? इत्यादिराम्नायते | किमेते ज्ञात्यादयो मुक्तस्य 
सङ्कल्पादेव भवन्ति, उत प्रयत्नान्तरसव्यपेक्षात्सङ्कल्पादिति 
संशयः । लोके राजादीनां सत्यसङ्कल्पत्वेन व्यबहियमाणानामपि 
कार्ये प्रयत्नान्तरसापेक्षत्वदर्शनात्‌ मुक्तस्यापि तथैव सापेक्षादिति 
पूर्वः पक्षः । सङ्कल्पादेव’? इत्यवधारणं “विज्ञानघन एव’? 
इतिवद्भविष्यति । राद्धान्तस्तु ''सङ्कल्पादेवास्य 
पितरस्समुत्तिष्ठन्ति’? इत्यवधारणान्नान्यापेक्षत्वम्‌ । न चेह 
सत्यकामत्वाद्युपन्यासवत्‌ मुक्तस्यान्यापेक्षत्वे प्रमाणमस्ति | 
लोके सत्यसङ्कल्पत्वाभावादेव प्रयत्नान्तरापेक्षत्वम्‌ । न हि 
परमपुरुषव्यतिरिक्तः कश्चित्सत्यसङ्कल्पोऽस्ति | मुक्तश्च 
तत्प्रसादात्‌ तत्साम्यमुपगतस्तथैव | सूत्रमपि व्याख्यातम्‌ 118 N 


The liberated self attains whatever he wants 
solely through his willing, because the scriptural 
texts ordain so. (4-4-8) 
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It is declared in the sruti as, “This atman rises above 
this body and attaining that Supreme Light reveals itself in 
its own natural form. That great luminary to be attained is 
the Supreme Person, Paramatman. That attainer 
experiences that Paramatman and follows him eating, 
sporting with women, playing with chariots or relatives” 
(Ch.Up.8-12-23) and so on. The doubt here is whether 
these relatives and others are produced solely through his 
willing or through the willing depending upon some other 
effort. 


The prima facie view is that the attainment of relatives 
and others depends upon some other effort in addition to 
his true will even in the case of liberated self, as it is seen 
in this world that kings and others who are described as 
people of true will are dependent upon some other effort 
in carrying on their activities. The emphasis laid on in the 
statement, “Solely by his will” is to be explained as in the 
case of the statement, “He is verily a mass of 
consciousness”. 


The conclusion arrived at on the other hand is as 
follows :- The liberated self does not depend upon any other 
effort as it is exclusively emphasized in the text, “The fore- 
fathers arrive before him solely through his will”. There is 
no authority here for his depending upon any other effort 
as in the case of the scriptural declaration such as ‘true 
desire’ and others. In this world, only on account of the 
absence of the quality of true willing, there is need for 
depending upon some other effort. There is verily no one 
other than the Supreme Self, Paramatman, who is a person 
of true will. The liberated self, on the other hand, has gained 
similarity with Him thus on account of the grace of that 
Paramatman alone. The sutra also stands explained by this. 
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अत एव चानन्याधिपतिः (4-4-9) 


अतः श्रुतेरेव मुक्तोऽनन्याधिपतिश्च | अनन्याधिपतित्वं 
कर्मानधीनत्वम्‌ । ˆ अपहतपाप्मासत्यसङ्कल्पः'' इति श्रूयते ; 
अतोऽनन्याधिपतिः ॥9॥ 


On account of that reason itself, he is not 
having something else as his lord. (4-4-9) 


‘Ataha’ - means on account of the scriptural 
declaration itself, the liberated self is not having any one 
else as his lord. The meaning of the term, ‘He has not any 
one else as his lord’ is that he is not subjected to the rule of 
karma. The scripture describes him as, “Free from 
sin.....one of true will" and so on. Therefore, he has none 
as his lord. 


इति सङ्कल्पाधिकरणम्‌ ॥ 
अभावाधिकरणम्‌ 
अभावं बादरिराह होवम्‌ (4-4-10) 


किं मुक्तस्य शरीरेन्द्रियाद्यस्ति ? उत न ? अथ 
यथासङ्कल्पमस्ति च नेति च संशयः । “न ह वै सशरीरस्य सतः 
प्रियाप्रिययोरपहतिरस्ति अशरीरं वाब सन्तं न प्रियाप्रिये स्पृशतः” 
इति मुक्तस्याशरीरत्वश्रवणान्नास्त्येवेत्येकः पक्षः | “स एकधा 
भवति त्रिधा भवति’? इति सशरीरत्वश्रुतेः अशरीरत्वश्रुतिः 
कर्मगृहीतशरीरविषयेति शरीरेन्दरियाद्यस्त्येवेति द्वितीयः पक्षः । 
राद्धान्तस्तु - 'मनसैतान्कामान्पश्यन्‌ रमते य एते ब्रह्मलोके 
इत्यशरीरस्यैव भोगश्रुतेः स एकधा भवति Renata’ 
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इतिश्रुतेश्व यथासङ्कल्पमस्ति च न चेति । सूत्रार्थस्तु-शरीराभावं 
बादरिरमेने; एवमाह हि श्रुतिः अशरीरं वाव eren इति ॥10॥ 


Badari is of opinion that there is absence of 
body and sense organs in respect of the released 
atmans. Indeed, the scripture declares so. (4-4-10) 


The doubt here is whether there is the body, sense 
organs and others in respect of a liberated self or not. Or 
whether he has them or has not them according to his will. 


The prima facic view is that the liberated self has never 
a body, sense organs and others as the scripture declares 
the absence of body in respect of a liberated self as 
evidenced in the text, “For one who is in the body, the 
destruction of good and evil does not happen. Good and 
evil do not affect one who is without a body" (Ch.Up.8-12- 
1). The second prima facie view is that the body, sense 
organs and others do exist in respect of a liberated self, as 
the scriptural text declaring that he has no body is related 
to a body caused by karma and as there is a scriptural text 
declaring that he has a body, as seen in, “He can assume 
one form, three forms” (Ch.Up.7-26-2). 


The conclusion arrived at is as follows :- The liberated 
self has the body and indriyas and also has not the body 
and indriyas according to his will as the scriptural text 
declares the experience of a person without having a body 
as seen in, “He verily will be enjoying all auspicious 
qualities that are in the ether of the heart, called 
Brabmaloka, secing thus through the mind” (Ch.Up.8-12- 
5) and also on account of the scriptural text, “He can 
assume one form, three forms” (Ch.Up.7-26-2). 
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The meaning of the sutra is as follows :- Badari is of 
the opinion that there is absence of body in respect of a 
liberated self. The sruti verily declares so as, “One who is 
without a body” (Ch.Up.8-12-1) and so on. 


भावं जैमिनिर्विकेल्पामननात्‌ (4-4-11) 


शरीरादिभावं जैमिनिर्मेने । कुतः ? विकल्पामननात्‌ - 
विविध: कल्पः विकल्पः; `स एकधा भवति त्रिधा भवति’? 
इत्यादिना मुक्तस्य हि विविधंकल्पनमाम्नायते; आत्मन 
'एकरूपस्याच्छेद्यस्य वैविध्यासम्भवाच्छरीरद्वारेणैव हि विज्ञायते 
वैविध्यम्‌ 1111 


Jaimini declares the existence of the body and 
sense organs in respect of the liberated self; because 
of the declaration of the scriptures of manifoldness 
in regard to him. (4-4-11) 


Jaimini is of the opinion that there is the existence of 
body and others. Why ? On account of the fact of the 
declaration of manifoldness in regard to him. Manifoldness 
means having many kinds of forms. By the scriptural 
statement, “He assumes one form, he assumes three 
forms” and so on, the manifoldness of form of the 
liberated self is ordained. As the self, which is of the one 
and same form is impossible of being cut, cannot possibly 
have many forms, this kind of manifoldness is understood 
to be only through the medium of the body alone. 


द्वादशाहवदुभयविधे बादरायणोऽतः (4-4-12) 
अतः उभयश्रुतेरिच्छातः, उभयविधम्‌ शरीरवत्त्वमशरीरत्वं 
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च भगवान्‌ बादरायणो मेने | द्वादशाहवत्‌ - यथा द्वादशाह 
उभयश्रुतेस्सत्रं अहीनं च; “ द्वादशाहमृद्धिकामा उपेयुः? इति सत्रं 
भवति “द्वादशाहेन प्रजाकामं याजयेत्‌ इत्यहीनम्‌ ॥12॥ 


Badarayana is of opinion that on account of 
the fact of true will, the liberated self is of both 
kinds, as the case is with the ‘dwadashaha’ 
sacrifices. (4-4-12) 


‘Ataha’ - means through willing, as it is known from 
both types of scriptures, the vencrable Badarayana is of the 
opinion that the liberated self is of both kinds such as 
having a body, and not having a body, This is just like the 
Dwadashaha sacrifice. Just like the Dwadashaha sacrifice is 
‘Satra’ as well as ‘Aheena’, on the account of the scripture 
describing both of these. The commandment such as, 
“Those who wish for wealth resort to the Dwadashaha” 
will be ordaining the ‘Satra’. The commandment, “By 
means of Dwadashaha sacrifice, one who desires children 
may be made to sacrifice” describes ‘Abeena’. 


तन्वभावे सन्ध्यवदुपपत्तेः (4-4-13) 


स्वेनेव सृष्टतनुप्रभृत्युपकरणाभावे परमपुरुषसृष्टैरुपकरणै 
भोंगोपपत्तेस्सत्यसङ्कल्पोऽपिस्वयं न सृजति | सन्ध्यवत्‌ - यथा 
स्वप्ने “अथ vem" इत्यारभ्य “स हि कर्ता” इति “य एष 
सुप्तेषु” इत्यारभ्य ‘ag नात्येति कश्चन' इति 
चेश्वरसृष्टैरुपकरणैर्जीवो भुद्क्ते-तथा मुक्तोऽपि 
लीलाप्रतृत्तेश्वरसृष्टैः पितृलोकादिभिरलीलारसं spe 1131 


In the absence of the body created by himself, 
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the experience of the liberated self will be compatible 
as in the case of the dream state. (4-4-13) 


In the absence of the instruments of the body and 
others created by himself, the experience of objects 
becomes compatible through the instruments created by 
the Supreme Self and so though he is of true will, he will 
not create them by himself. It! is just like the state of 
dream as declared in the scriptures beginning with the 
statement, “So then he creates the chariots” and 
concluding with, “He, the Paramatman, is the agent or 
creator” (Br.Up.4-3-10) and again in the passage 
beginning with, “He who is awake when these individual 
selves are asleep” and concluding with “None indeed can 
surpass him” (Kat.Up.2-2-8), the liberated self 
experiences the objects through the instruments created 
by the lord. Likewise, the liberated self experiences the 
joy of sporting with the world of fathers and others that 
are created by the lord who is engaged in play. 


भावे जाग्रद्वत्‌ (4-4-14) 


स्वसङ्कल्पसृष्टतनुप्रभृत्युपकरणसद्भावे जाग्रत्पुरुषभोगवत्‌ 
मुक्तो लीलारसं भुङ्क्ते, परमपुरुषोऽपि दशरथवसुदेवादि 
पितुलोकादिकमात्मनः सृष्ट्वा तैर्मनुष्यधर्मलीलारसं भुङ्क्ते; तथा 
मुक्तश्च सत्यसङ्कल्पत्वात्‌ परमपुरुषलीलान्तर्गतस्वपितृलोकादिकं 
स्वयमेव सृष्ट्वा तैलीलारसमनुभवति ॥14॥ 


नन्वात्माऽणुपरिमाण इत्युक्तम्‌; कथमनेकशरीरेष्वेकस्या 
णोरात्माभिमानस्सम्भवतीत्यत्राह - 


When there is the body and others created by 
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himself, the liberated self experiences the objects as 
in the waking state. (4-4-14) 


In the presence of the body and other such 
instruments created by himself according to his true will, 
the liberated self enjoys the joy of sport just like a person 
in the waking state experiences. Even the Supreme 
Paramatman creates for himself the world of fathers and 
others like Dasharatha, Vasudeva and so on and enjoys 
through them the joy of sport suited to the qualities of a 
human being. Similarly, the liberated self also creates by 
himself, the world of fathers and others that are included 
within the divine sport and experiences the joy of play 
through them. 


Should it be asked, how the one individual self who is 
atomic in nature can regard many bodies as his own as it 
has been declared that the individual self is atomic in 
nature, the sutrakara replies to this objection in the 
next sutra. 


प्रदीपवदावेशस्तथा हि दर्शयति (4-4-15) 


यथा प्रदीपस्यैकस्यैकदेशवर्तिनः स्वया प्रभयाऽनेक 
देशप्रवेशः; तद्वदात्मनोऽप्येकदेहस्थस्य स्वप्रभारूपेण ज्ञानेन 
सर्वदेहेषु यथासङ्कल्पमात्माभिमानानुगुणा व्याप्तिः संभवति- 
यथैकस्मिन्‌ देहे हृदयादिदेशे वर्तमानस्याणोरपि सर्वस्मिन्‌ देहे 
‘seq इत्यभिमानानुगुणव्याप्तिः स्वप्रभारूपचैतन्येन, तद्वत्‌ | 
तथा दर्शयति हि श्रुतिः, वालाग्रशतभागस्य शतधा कल्पितस्य 
च । भागो जीवः स विज्ञेयः स चानन्त्याय कल्पते’? इति | 
प्रत्यगात्मनोह्यणुत्वमेव स्वरूपमिति सूत्रकारमतम्‌, 
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“ 'नाणुरतच्छुते रिति चेत्नेतराधिकारात्‌'' इति परस्यैव 
महत्त्ववचनात्‌ ॥15॥ 


ननु परंब्रह्मप्राप्तस्यान्तरबाह्मज्ञानलोपं दर्शयति श्रुतिः, 
““प्रज्ञेनाऽऽत्मना संपरिष्वक्तो न बाहां किचन वेदनान्तरम्‌'” इति; 
तत्‌ कथं मुक्तस्य ज्ञानानन्त्यमुच्यत इत्यत्राह - 


There is pervasion (pravesha) of the Ji liberated 
self in many bodies just like the lamp. The scripture 
declares indeed like that. (4-4-15) 


Just as there is pervasion of many places by a single 
lamp existing in a particular place through its own light, in 
the same way, the pervasion of the liberated self existing in 
a particular body happens through its own light of the form 
of attributive consciousness, in all bodies according to its 
true will which will be in accordance with the feeling of his 
own bodies. This is just like the pervasion of the atman, of 
the atomic nature existing in a particular part of the body 
such as the heart, happens in all parts of the body with the 
sense of one’s own through the attributive consciousness 
which is of the form of luminosity. The scripture also 
declares likewise, “A hundredth part of the hundredth part 
of the tip of a hair is to be known as the size of the 
jivatman, the individual self. That individual self becomes, 
after release, infinite through his attributive consciousness” 
(Sve.Up.5-8). It is the opinion of the sutrakara that the 
essential nature of the individual self is being atomic in size, 
as he has declared in the sutra, “If it is said that the 
individual self is not atomic on account of scriptural 
statement declaring him otherwise, we say it is not so; 
because the context of that sruti is related to the other viz., 
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Paramatman” (V.S.2-3-22). The Supreme Self alone is 
declared to be all pervasive. 


An objection is raised here. The scriptural text, “When 
he is in the fond embrace of the omniscient self, he does 
not know anything external or internal” (Br.Up.4-3-21) 
declares that there is absence of external and internal 
awareness for one who has attained Brahman. Such being 
the case, how can omniscience be declared in respect of a 
liberated self ? The answer to this objection is given in the 
next sutra. 


स्वाप्ययसम्पत्त्योरन्यतरापेक्षमाविष्कृतं हि (4-4-16) 


नेदं मुक्तविषयम्‌; सुषुप्तिमरणयोरन्यतरापेक्षम्‌ | आविष्कृतं 
हि श्रुत्या सुषुप्तिमरणयोर्निस्संबोधत्वम्‌, मोक्षदशायां सर्वज्ञत्वं च। 
सुषुप्तो तावत्‌, नाह खल्वयमेवं सम्प्रत्यात्मानं 
जानात्ययमहमस्मीति, नो एवेमानि भूतानि । विनाशमेवापीतो 
भवति? इति । बिनाशम्‌अदर्शनमित्यर्थः । मरणे च, “एतेभ्यो 
भूतेभ्यस्समुत्थाय तान्येवानु विनश्यति’? इति । विनश्यति - न 
पश्यतीत्यर्थः । मोक्षे तु “स वा एष दिव्येन चक्षुषा मनसैतान्‌ 
कामान्‌ पश्यन्‌ रमते य एते ब्रह्मलोके” इति, “सर्व ह पश्यः 
पश्यति सर्वमाप्नोति सर्वश: इति च ॥16॥ 

The declaration of the scripture that he does 
not know anything pertains to one of the two states 


viz., dreamless sleep and death. The sruti indeed 
reveals so. (4-4-16) 


The scriptural passage quoted does not relate to the 
liberated self. It relates to either of the two viz., dreamless 
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sleep or death. The sruti has declared that he will be having 
no awareness in the state of decp sleep and death, but 
declares omniscience in the state of liberation. In the state 
of ‘Sushupti’ or deep sleep, it is said, “The atman in that 
dreamless state does not know himself as ‘I am this’, nor 
does he know other beings. He gets himself verily 
destroyed" (Ch.Up.8-11-4). The term ‘Vinasham means 
‘Adarshanam’ or non-perception. In the state of death, the 
scripture declares, “Rising up from these external elements, 
he perishes after them indeed" (Br.Up.2-4-12). The 
meaning of ‘perishes’ is he does not perceive. But in the 
state of liberation, "Indeed, the above mentioned person 
perceiving with his mind viz., divine eye (the attributive 
consciousness) enjoys all the qualities which are in/the 
world which is Brahman” (Ch.Up.8-12-5), “This realiser 
sees everything and he will obtain everything from every 
side according to his will” (Ch.Up.7-26-2) - thus do the 
scriptures declare. 


इति अभावाधिकरणम्‌ | 
जगदूव्यापारवर्जाधिकरणम्‌ 
जगद्व्यापारवर्ज प्रकरणादसन्निहितत्वाच्च (4-4-17) 


कि मुक्तस्य भोग: निखिलहेयप्रत्यनीक क ल्याणैक 
तानसकलेतरविलक्षणानवधिकातिशयानन्दमहाविभूतिरूप 
परब्रह्मानुभव एव, उत जगत्सृष्ट्यादि जगन्नियमनरूप 
लीलाऽपीत्ति संशयः | “निरञ्जनः परमंसाम्यमुपैति' इति श्रुतेः 
जगन्नियमनरूपलीलापीति पूर्वः पक्षः। राद्धान्तस्तु - “यतो वा 


इमानि भूतानि जायन्ते”' , ˆ सदेव सोम्येदमग्रआसीत्‌'', ` ब्रह्म 
वा इदमग्र आसीदेकमेव”, “आत्मा वा इदमेक एवाग्र 
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आसीत्‌'', “एको ह वै नारायण आसीत्‌' इत्यादिषु परं ब्रह्म 
प्रकृत्यैव जगद्व्यापार: श्रूयते | तत्रतत्र प्रकरणे न मुक्तस्य 
सन्निधिरप्यस्ति | अतो जगन्नियमनरूपधुरावर्ज ` सोऽश्नुते सर्वान्‌ 


कामान्‌ सह ब्रह्मणा विपश्चिता”, “स एको ब्रह्माण आनन्दः, 


श्रोत्रियस्य चाकामहतस्य” इत्यनवधिकातिशयानन्दब्रह्मानुभवे 
मुक्तस्य साम्यम्‌ । ब्रह्म हि स्वस्य परस्य चानुभूयमानमविशेषेणा 
नवधिकातिशयानन्दं भवति, आनन्दस्वरूपत्वाविशेषात्‌ । 
सूत्रमपि व्याख्यातम्‌ ॥17॥ 


The liberated atman attains glory similar to 
Paramatman except in the matter of activity 
relating to the creation and others of the world; 
Because the context related to the activity of 
creation and others of the universe belongs to the 
Lord and also because the liberated atman is not 
associated with that context. (4-4-17) 


The doubt here is whether the experience of the 
liberated self is only the experience of the Supreme 
Brahman who is possessing the great glory of infinite bliss 
unsurpassed, who is distinct from every other entity and 
who is of the sole nature of all auspicious qualitics and 
opposed to all that is defiling or whether he experiences 
the sport of the form of ruling over the universe through 
creation and other things of the universe. 


The prima facie view is that he will enjoy also the 
sport of the form of ruling over this universe as the 
scriptural statement ordains, “Being untainted, the 
liberated self attains the highest degree of equality with 
Brahman” (Mun.Up.3-1-3). 
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The conclusion arrived on the other hand is as follows 
:- In the scriptural statements such as, “From whom all 
these beings are born” (Tait.Up.3-1-1), “O good looking 
one! All this was Sath alone in the beginning before 
creation” (Ch.Up.6-1-2), “Brahman indeed was all this , 
the onc only, before creation” (Br.Up.1-4-11), “Prior to 
creation, all this was the atman alone” (Aitha.Up.1-1), 
“Indeed Narayana alone, the one only, was prior to 
creation” (Mahopanishat. 1-1), the function (or activity) of 
the creation of the universe is expounded only as related to 
Brahman. In those several contexts, even the presence of 
the liberated self is not noticed. Therefore, the equality of 
the liberated self to Brahman is only regarding the 
experience of the unsurpassingly blissful Brahman, divested 
of the burden of the form of ruling over this universe as 
evidenced in the texts, “He enjoys all the auspicious 
qualities of Brahman along with the all-knowing Brahman” | 
(Tait.Up.2-1), “It is the one unit of the joy of Brahman 
and of one, steadfast in Brahman and unaffected by desire” 
(Tait.Up.2-8). Brahman indeed is of the nature of 
unsurpassed supreme bliss while being experienced by itself 
or others without any distinction, as it is of the essential 
nature of supreme bliss without any difference. The sutra 
also is explained by this. 


प्रत्यक्षोपदेशादिति चेन्राधिकारिकमण्डलस्थोक्तेः (4-4-18) 


प्रत्यक्षं -श्रुतिः “ तस्य सर्वेषु लोकेषु कामचारो भवति'', 
“इमान्‌ लोकान्‌ कामान्नीकामरूप्यनुसञ्चरन्‌'' इत्यादिश्रुत्या 
मुक्तस्य जगद्व्यापारोपदेशात्‌ सोऽपीति चेत्‌-तन्न 
आधिकारिकमण्डलस्थोक्तेः, आधिकारिकाः -परमपुरुषेण 
लोकनियमनाधिकारे नियुक्ताः हिरण्यगर्भादयः। मण्डलानि तेषां 


) 
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लोकाः तत्स्थभोगेषु मुक्तस्य यदीच्छा वर्तते, तत्रतत्र यथाकामं 
परमपुरुषानुग्रहेण वर्तमानः तत्रस्थान्‌ भोगान्‌ भुङ्कते इति तथा 
श्रुत्योक्तः | कामान्नी’? , ` कामचारो भवति’? इति हि श्रूयते; 
न नियुङ्क्ते इति i81 


उत्पत्त्यादिविकारवर्ती हेयमिश्रोऽत्यल्पश्च कथं मुक्तस्य 
भोगो भवति, यदिच्छातस्सर्वेषु लोकेषु कामचार इत्यत्राह- 


Should it be said that there is not the absence 
of the function of the creation of the universe in 
respect of the liberated self as there are scriptural 
teachings to that effect, we say it is not so; because 
those scriptural statements teach about the 
enjoyments which are in the worlds of those deities 
who hold offices. (4-4-18) 


‘Pratyaksham’ means vedic statements. If it is argued 
that there is the function of creation and others in respect 
of the liberated self as the function of the creation of the 
universe is taught in respect of the liberated self in 
scriptural statements such as, “He is free to move as he 
likes in all the worlds” (Ch.Up.7-25-2), “He, the liberated 
self moves about in all these worlds enjoying whatever 
things he likes and assumes whatever form he likes” 
(Tait.Up.3-10-5), we say it is not so. Because these 
statements are related to the spheres of the deities who 
hold office. Those who hold offices, ‘Aadhikaarikaaha’, are 
HiranyaGarbha and others who are appointed by the 
Supreme Purusha in posts having authority in ruling over 
the respective worlds. ‘Mandalan? means their worlds. If a 
desire arises in a liberated self to experience the objects in 
those worlds, he will move there and there according to his 
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desire on account of the grace of the Supreme Self and 
enjoys the objects of experience existing there. The above 
scriptural statements declare thus. The sruti expressly 
declares that he enjoys all those things as evidenced in, 
“Enjoying whatever things he likes” and “assuming 
whatever form he likes” (Tait. Up.3-10-5) and it does not 
say that he rules over all those things. 


If it is asked how that which is subjected to change 
such as origination and others and that which is mixed up 
with the defiling and which is little becomes an object of 
experience to the liberated self, that the scripture declares 
that the liberated self will move at his will in all worlds 
according to his desire - the reply is given in the next sutra. 


विकारावर्ति a तथा fe स्थितिमाह (4-4-19) 


चशब्दोऽवधारणे | उत्पत्त्यादिविकारेषु न वर्तत इति 
विकारावर्ति - परं ब्रह्मैव । निर्धूतनिखिलबिकारं निखिलहेय 
प्रत्यनीककल्याणैकतानं निरतिशयानन्दं परब्रह्म सविभूति 
सकलकल्याणगुणं मुक्तस्य भोग्यम्‌; तद्विभूत्यन्तर्गतत्वेन 
विकारवर्तिनां लोकानामपि मुक्तभोग्यत्वम्‌; तथा हि परस्मिन्‌ 
ब्रह्मणि मुक्तस्यानुभवितृत्वेन स्थितिमाह श्रुतिः - `यदा होवैष 
एतस्मिन्नदृश्येऽनात्म्येऽनिरुक्तेऽनिलयनेऽभयं प्रतिष्ठां विन्दते अथ 
सोऽभयं गतो भवति'', “रसो वै सः रसं होवायं लब्ध्वाऽऽनन्दी 
भवति”? इति । ब्रह्मनिष्ठो saa लब्ध्वाऽनन्दी भवतीत्यर्थः । ब्रह्म 
हि निरतिशयानन्दस्वरूपं निरतिशयकल्याणानन्तगुणकमनन्त 
महाविभूति च । तत्र सविभूतिकब्रह्मानुभवाय विभूत्येकदेश 
भूतलोकेषु सश्रतस्तत्रतत्र व्ममचारो भवतीत्युच्यते 1119 11 


ee 
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The nature of Brahman alone which is not 
subjected to modification is the object of experience 
to the liberated self. The scriptures speak likewise 
the existence of the liberated self in such Brahman. 
(4-4-19) 


The term ‘Cha’ is used in the sense of emphasis. That 
which does not exist in modifications such as birth and 
others is ‘Vikaaraavarth? i.e., verily Supreme Brahman 
itself. The Supreme Brahman, which is divested of all kinds 
of modifications, which is of the sole nature of all 
auspicious qualities and which is opposed to all that is 
defiling, which is of the nature of Supreme Bliss, along 
with all his glories and all auspicious qualities, is the object 
of experience to the liberated atman. That worlds also that 
are subjected to modifications, that are included in his 
glory are objects of experience to the liberated self. The 
scriptures declare the state that the liberated self remains 
an enjoyer in the Supreme Brahman as evidenced in the 
texts, “Whenever this one, the upasaka, gets established in 
this unperccivable, bodyless, inexpressible, and groundless, 
for gaining fearlessness, then he comes upon fearlessness” 
(Tait.Up.2-7-1), “That Brahman indeed is bliss; one 
becomes possessed with bliss gaining this very same bliss" 
(Tait.Up.2-7-1). One who is steadfast in Brahman, gaining 
that Brahman alone becomes blissful, that is the meaning 
of the statement. Brahman is of the essential nature of 
infinite bliss and characterised by infinite auspicious and 
unsurpassed qualities and possessing great glories. It is 
declared by the scriptures that the liberated self moves 
according to his will in the worlds that comprise a part of 
the great glory of Brahman, for experiencing Brahman 
along with its glory. 
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दर्शयतश्चैवं प्रत्यक्षानुमाने (4-4-20) 


उत्पत्यादिजगन्नियमनं परस्यैव | मुक्तस्य तु परब्रह्मानुभव 
एव भोग इत्युक्तमेवार्थ प्रत्यक्षानुमाने श्रुतिस्मृती दर्शयतः 
* "तस्माद्वा एतस्मादात्मन आकाशस्संभूतः'› , “भीषाऽस्माद्वातः 
'पवते'', “एतस्य वा अक्षरस्य प्रशासने गार्गि सूर्याचन्द्रमसौ 
विधृतौ तिष्ठतः'' इत्यादिकाश्रुतिः; स्मृतिरपि `अहं सर्वस्य 
प्रभवः’, “अहं कृत्स्नस्य जगतः प्रभवः प्रलयस्तथा”, 
“ “विष्टभ्याहमिदं कृत्स्नमेकांशेन स्थितो जगत्‌ ', “ मत्तस्सर्व 
प्रवर्तते’ ^, सोऽभिध्याय शरीरात्‌ स्वात्सिसुक्षुर्विविधाः प्रजाः'', 
“ “प्रशासितारं सर्वेषाम्‌’? इत्यादिका परविषया | 
“अथाकामयमानः - योऽकामो निष्काम आप्तकामः? 
इत्यादिका श्रुतिः, स्मृतिरपि, “प्रियो हि ज्ञानिनोऽत्यर्थमहम्‌ 
.U' “आस्थितः स हि युक्तात्मा मामेवानुत्तमां गतिम्‌ । 
वासुदेवस्सर्वमिति स महात्मा सुदुर्लभः ”' “मां च योऽव्यभिचारेण 
भक्तियोगेन सेवते । स गुणान्‌ समतीत्यैतान्‌ ब्रह्म भूयाय कल्पते''। 
“ब्रह्मणो हि प्रतिष्टाऽहममृतस्याव्ययस्य च । शाश्चतस्य च धर्मस्य 
सुखस्यैकान्तिकस्य a’ इत्यादिका मुक्तविषया ॥20॥ 


And the srutis and the smrithis show thus 
alone. (4-4-20) 


"Pratyaksba and Anumana’ i.e., the sruti and the 
smrithi show the same truth that was mentioned earlier 
viz., the nature of ruling over the worlds by means of 
creation and others belongs only to the Supreme Brahman 
and that the experience of Supreme Brahman alone is the 
enjoyment of the liberated atman. The srutis are such as, 
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“From that Brahman of this nature ether was produced” 
(Tait.Up.2-1), “The wind blows out of His fear” 
(Tait.Up.2-8-1), “Indeed under the Supreme Command of 
this Akshara, O Gargi, the Sun and the Moon stand well 
supported” (Br.Up.3-8-9). The smrithis also declare 
likewise as seen in the following passages, “I am the cause 
of all other entities” (Gita.10-8), “I am the cause of the 
creation and likewise the destruction of all other entities” 
(Gita.7-6), “I stand supporting the whole world by a small 
part of my power” (Gita.10-42), “All this universe 
functions on account of myself”, “Willing to create the 
various kinds of creations from this body” (Manu.1-7), 
“The ruler of all other entities” (Manu.12-122), these 
statements relate to the Supreme Paramatman. “But a man 
who does not desire, from whom all desires have departed, 
who has obtained all desires, who has his own self as his 
object of desire” (Br.Up.4-4-6) — such scriptural statements 
declare the same truth. Even in the smrithi text it is 
declared thus, “I am exceedingly dear” (Gita.7-17), “Such 
a devotee who has his mind and intellect fixed in me, is 
firmly established in me alone, the highest goal” (Gita.7- 
18), “Such a great soul who realises that Vasudeva is verily 
all this, is very rare” (Gita.7-19), “He who meditates upon 
me with steadfastness through Bhakti yoga, he transcends 
these three qualities of matter and becomes worthy of 
experiencing his essential nature which is distinct from 
matter” (Gita.14-26), “I am the support for the attainment 
of the essential naturc of the jivatman which is distinct 
from matter, which is free from re-birth and which is 
eternal. 1 am the cause of even that Bhakti yoga which is 
the cause of the eternal fruit. I am also the cause of the 
attainment of unique bliss” (Gita.14-27) - these statements 
relate to the nature of liberated atman. 
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भोगमात्रसाम्यलिङ्गाच्च (4-4-21) 


“*सोऽश्नुते सर्वान्‌ कामान्‌ सह ब्रह्मणा विपश्चिता'' इति 
मुक्तस्य ब्रह्मानुभवभो गमात्रब्र ह्साम्यवचनालिङ्गाच्च 
जगद्व्यापारवर्जमिति निश्चीयते ॥21॥ 


यदि नियन्तृत्वं परस्यैव, एवं तर्हिं स्वतन्त्रत्वेन मुक्तं परः 
कदाचित्‌ पुनरावर्तयिष्यतीत्याशङ्क्याह - 


Because there is an indication that equality 
relates to merc enjoyment of bliss, the liberated self 
is not having the function of creation and others. 
(4-4-21) 


On account of the declaration of the scripture that the 
liberated self has equality with Brahman in respect of the 
bliss of the experience of Brahman as evidenced in the text, 
“He attains all auspicious qualities along with the 
omniscient Brahman” (Tait.Up.2-1-1) and also on account 
of the indications, it is decided that the equality of the 
liberated atman with Brahman is devoid of the functions 
relating to the creation of the world and so on. 


If the characteristic of rulership is only for the 
Supreme Paramatman, then it may be doubted that the 
Supreme Paramatman may at some time, by virtue of his 
independence, cause the liberated self to return to the world 
of Samsara. The sutrakara furnishes his answer to this 
doubt in the next sutra. 


अनावृत्ति: शब्दादनावृत्ति: शब्दात्‌ (4-4-22) 
अस्य मुक्तस्यानावृत्तिः शब्दादवगम्यते; यथा “यतो वा 
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इमानि भूतानि जायन्ते'' ` सो$कामयत बहु स्यां प्रजायेयेति ' 
“a: पृथिवीमन्तरो यमयति' ', “'यआत्मानमन्तरो यमयति’? इति 
शब्दात्‌ परमपुरुषस्य apa नियन्तृत्वंचावगम्यते-तथा ` एतेन 
प्रतिपद्यमाना इमंमानवमावर्त नावर्तन्ते’? , “स खल्वेवं वर्तयन्‌ 
यावदायुषं ब्रह्मलोकं अभिसंपद्यते न चपुनरावर्तते' ', ` मामुपेत्य 
पुनर्जन्म दुःखालयमशाश्वतम्‌ | नाप्नुवन्ति महात्मानस्संसिद्धिं 
परमां गता: | आब्रह्मभुवनाल्लोका: पुनरावर्तिनोऽजुन | मामुपेत्य 
तु कौन्तेय पुनर्जन्म न विद्यते”, “इदं ज्ञानमुपाश्रित्य मम 
साधर्म्यमागताः | सर्गेऽपि नोपजायन्ते प्रलये न व्यथन्ति च'? 
इति शब्दादेवैनं कदाचिदपि नावर्तयतीत्यवगम्यते । सूत्रातृत्तिस्तु 
शास्त्रपरिसमाप्ति द्योतयतीति सर्वं समञ्जसम्‌ 122 11 


There is non-return of the liberated self to this 
world because the scriptures declare so. There is 
non-return to this world because the scriptures say 
so. (4-4-22) 


It is made out from the scriptures that there is no 
return of this liberated self to this world. Just like the fact 
of the creatorship of this universe and the rulership of 
Paramatman is known from the scriptural statements such 
as, “From whom all these beings are born” (Tait. Up.3-1), 
“He willed, ‘may I become many, may I be born” 
(Tait.Up.2-6), “He who rules over the earth from within” 
(Br.Up.3-7-3), “He who rules over the atman being 
within” (Br.Up.Madh.3-7-22). Similarly, from scriptural 
statements such as, “Those who attain Brahman through 
this path of Archiradi do not return to this world of human 
beings” (Ch.Up.4-15-6), “Living in this way the full life of 
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his, he-attains the world of Brahman and never more 
returns to this world” (Ch.Up.8-15-1), “The great souls 
who have attained perfection having come to me are never 
more subjected to re-birth which is the abode of sorrow 
and which is transcient by nature”, “Arjuna, all the worlds 
from the world of Chaturmukha Brahman downwards are 
subjected to re-birth; but O, Son of Kunti, on attaining me, 
there is no re-birth” (Gita.8-15, 16), “Gaining this 
knowledge of mine, those that attain similarity with me 
are not born again at the time of creation and they will not 
be subjected to sorrow at the time of destruction” (Gita. 14- 
2) - it is made out that the liberated self will not return to 
this world at any time. The repetition of the sutra is for 
suggesting the conclusion of the Shastra. Thus everything 
is consistent and compatible. 


इति जगदूव्यापारवर्जाधिकरणम्‌ ॥ 


इति श्रीभगवद्रामानुजविरचिते वेदान्तदीपे चतुर्थस्याध्यायस्य 
चतुर्थः पादः 


वेदान्तदीपः संपूर्णः 
श्रीमते भगवद्रामानुजाय नमः ॥ 
श्रीरस्तु । शुभमस्तु । 
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Summary of Adhikaranas 
Chapter 3, Pada I 


As a preface to the third chapter, Ramanuja reviews in the 
Shii Bhasyam what has been established in the course of 
the first and second chapter of the Vedanta Sutras. 


The Vedanta texts establish that the Supreme Brahman 
is the object of meditation on the part of all aspirants 
desirous of attaining the Supreme Brahman, getting rid of 
the bondage of migration. It is established here that 
Brahman is the sole cause of the entire universe and that 
Brahman is not touched by cven a shadow of imperfection 
and that it is an ocean of supremely exalted auspicious 
qualities and is totally different and distinct from every 
other entity. This truth has been established on solid 
grounds in the second chapter where the Sutrakara has 
answered the objections regarding Brahman being the 
cause of the entire Universe through a process of 
constructive and critical reasoning. 


In the third chapter it is expounded for the purpose of 
developing renunciation or vairagya, the imperfections of 
the jivatman in all states such as the state of transmigration, 
the dream state, the state of deep sleep and the state of 
swoon. The first pada of the third chapter is known as 
“JivadoshaPada” and the second pada of the third chapter 
is known as *Ubbayalinga pada” where the infinite 
unsurpassed glory of Brahman is established. This is meant 
for inculcating a strong desire for attainment of Brmahan. 
The third pada of the third chapter determines the nature 
of several Upasanas or meditations and clarifies differences 
between the several Upasanas or identities of the several 
meditations that are prescribed in the Upanishads. The 
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several attributes of Brahman that are to be meditated 
upon in several meditations have been determined in this 
pada. As this happens to be the prime subject of the third 
chapter, the third chapter is often designated as related to 
the exposition of the means of attainment of Brmahan or 
Sadhana Adhaya. The fourth pada of the third chapter 
establishes that jnana of the form of meditation is the path 
way to the attainment of the highest Purushartha. 


In the first pada of the third chapter there are six 
Adbikaranas or topics and they highlight the nature of the 
transmigration of the jivatman from one body to another. 


l. Tadantara Pratipatyadhikarana 


In this Adhikarana it is brought out through a close 
examination of the relevant texts of the Chandogya 
Upanishad that Jivatman moves from one body to another 
after death, being necessarily enveloped with the subtle 
elements that form the nucleus of the new body. 


The prima facie view is that he goes alone without 
being associated with the subtle elements, as the subtle 
elements are available everywhere. In this context, the texts 
expounding the Panchagni Vidya are examined closely. The 
question posed to Shwethaketu was, ‘Do you know how 
water oblated in the fifth fire becomes signified by the 
word Purusha?’. Here, five fires are mentioned such as the 
fire of Dyuloka or the world of Swarga, the fire of Parjanya, 
the fire of Prithivi or earth, the fire of Purusha and the fire 
of the form of woman and the five oblations viz. the 
Shradha, Soma, Vrushti, Annam and Retas are described 
as oblations to be offered in the respective fires and when 
the waters are oblated in the fifth fire, they assume the 
name of Purusha. Here it is clarified that by the term 
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waters, that water alone is not mentioned, but, the 
combination of all the elements is called by the term 
Aapaha and it is mentioned as water because that is 
predominant in that combination. It is made out that the 
subtle elements that are the support of all the sense organs 
move when the jeeva passes out of the body, along with the 
jivatman | It is clarified here that the term shradha signifies 
waters alone. The jevatman moves associated with all the 
subtle elements and the subtle sense organs and attains the 
moon or the Somaloka. The term Somaraja signifies the 
jeeva alone and the meaning of the statement, ‘the gods 
devour him’, is that such a jivatman becomes an instrument 
to the experience of the gods. Thus, it is affirmed in this 
section that in the process of transmigration, there is 
necessarily material contamination and the consequent 
imperfection. The subtle body or the sookshma sharira 
continues its contact with the jivatman during 
transmigration from one body to another and therefore 
death or separation from the body is not a solution for 
getting rid of karma. 


2. Krtatyayadhikaranam 


In this section, it is described that a yeeva who has done 
meritorious deeds such as sacrifices, charity and 
humanitarian deeds (Ishta, Purtha, Datta), attains 
Somaloka through the path of the dhoomamarga , and 
enjoys certain heavenly enjoyments. After experiencing the 
results of the good deeds, he comes back to this world by 
the same path by which he reached Somaloka or by a 
different route. The doubt that arises here is, whether he 
exhausts all his karmas and comes back without any 
residual karma or not. 
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This adbikarana answers this doubt and asserts that 
all his previous karmas do not get destroyed by experience. 
A substantial part of his karma yet remains after 
experience and he returns to this world to experience the 
results of those karmas good and bad. Only that karma 
which yielded the experience of heaven was cleared by 
experience. The suti points out that those whose conduct 
has been good will be born in noble births whereas those 
whose conduct is evil will be born in evil births. It is further 
clarified that the term ‘charanga’ indicates punya and papa 
and it is clarified further that it is to be known that 
punyakarma certainly depends on achara. So, it is decided 
in this section that those who rcturn to this world from 
Somaloka do come back with residual karma. This section 
also emphasizes that the jivatman is having the 
imperfection of the form of domination by karma. The 
term yavathsampatham signifies the exhaustion of that 
particular karma which had commenced to yield the 
results. 


3. Anishtaadhikaryaadhikaranam 


The meaning of the statement that is found in 
Kaushitaki Upanishad such as ‘Al! who depart from this 
world go to the moon alone’ is clarified in this section. 
Should it be said that even sinners who have not done any 
good deed also go to the world of the moon to rcturn to 
this world, it is answered that it is not compatible to say 
so, as Arichiradi is the path for attaining Brahman, 
attainment of the world of moon through the Dooma 
marga is possible only for those who have done good 
deeds. Those sinners who have not done any good deed 
can neither attain Brahman through Archiradi nor attain 
the moon through the Doomadi because they are bereft of 


Summary of Adhikaranas 351 


jnana and karma. For those people there is no requirement 
of the fifth oblation for getting a body. They go through 
the path of sin which is known as Kashtaagathiin. 


4. TatSvabhaavyaapathyadhikaranam 


It is pointed out in the scriptures that the souls 
descending from the world of the moon pass through 
various factors like Akasha and others until they enter the 
mother’s womb. The question that is decided in this section 
is whether they become verily those factors or they become 
closely associated with Akasha and others. 


The prima facie view is that they attain truly bodies 
like Akasha and others as Shradha becomes the moon or 
Somaraja . 


The conclusion that is arrived here is that the souls 
become closely associated with those entities like Akasha 
and others , attaining similarity with them. They do not 
assume the state of Akasha and others as they are not 
going to experience ‘sukha or dukha that is the effect of 
karma. So the souls that descend from the moon attain the 
state of similarity with Akasha and others. 


5. Nathichiradhikaranam 


The question whether the souls that have attained 
similarity with Akasha and others stay very long with such 
entities or they stay for a short time is decided in this 
section. 


It is decided that the descending jeevatmans from the 
moon stay with Akasha, Vayu, Abhra, Megha, Varhsa and 
so on, do not stay long with those entities as there is a 
particular mention of the soul finding difficulty in coming 
out of the position of seeds. It is expressly mentioned that 
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the descending soul finds it very difficult and takes a long 
time to come out of the position of seeds. Therefore it is 
understood that the fivatman does not stay long with other 
entities such as Ether and others. 


6. Anyadhishtithaadhikaranam 


The scripture declares that the souls descending from 
the moon become the cloud, fall upon the earth in the form 
of rain and are born as corn, rice and others. It is decided 
in this section that the descending souls themselves are not 
born with plants and others as their bodies, but they cling 
to plants and others they are ensouled by other souls. It is 
pointed out here that they had not done any karma that 
would result in the assumption of such bodies. If it is 
argued that they are destined to be born as corn and others 
on account of the performance of sacrifices involving the 
injury on animals like horses in the course of the 
performance of the vedic sacrifices, it is replied that the 
performance of sacrifices and others is ordained by the 
scriptures and the killing of the animals in the sacrifice is 
not a sin. So it is determined that the jivatman is associated 
with the factors like Akasha and others assuming similarity 
with them. 


So, in this pada it is clearly made out that the 
jeevataman carries with him determining antecedents such 
as the subtle elements, and the fact of punya and papa 
done from beginningless time which are waiting to yield 
the results at some future time. So the jivatman carries all 
imperfections even while transmigrating from body to body 
and it is to be clearly understood that one has to undertake 
the path of spiritual perfection for getting rid of all 
imperfections. 


Summary of Adhikaranas 353 


Chapter 3, Pada 2 


In the second pada of this chapter there are eight 
Adhikaranas and of them the first four Adhikaranas deal 
with the different states of the jeeva, such as the dream 
state, dreamless state and swoon. It is pointed out here 
that the jivatiman is subjected to imperfections in all these 
states. The last four sections are devoted to the exposition 
of the unsurpassed glory of Supreme Brahman. It is 
expounded here that the Supreme Brahman is a home of 
all auspicious qualities and is never touched by even the 
scent of imperfection. In the concluding Adhikarana of this 
Pada, it is determined that the Supreme Paramatman is 
verily the bestower of the fruits of all deeds, secular and 
spiritual. So this Pada lays out very clearly what one should 
aspire to attain and what one should renounce. 


3.2.1 Sandhyaadhikarana 


The subject matter of this section is the nature of the 
dream world. It is discussed here about the creator of the 
objects that are experienced in the state of dream. The 
Brihadaranyaka Upanishad and the Katopanishad declare 
about the creator of the object of the dream state as, “In 
that state of dream there are no ponds, there are no tanks 
and rivers, but He creates the ponds, tanks and rivers for 
he is the creator”. This section determines who that creator 
is. 


The creation which happens in the state of dream is 
only on account of the True Will of the Supreme 
Paramatman. That creator is not the jivatman. Though the 
jeevataman has the fact of True Will as his attribute, it is 
clouded on account of his karma. The creation of the 
objects in the state of dream that are experienced only by 
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such and such persons lasting for such and such time verily 
on account of the True Will of the Supreme Paramatman. 
This creation is the most wonderful one and it is of the 
form of apportioning the fruits of the petty deeds of the 
good and bad karmas of the sivatman. 


As it is pointed out that the dream indicates the good 
or bad happenings that would come in future, this creation 
of the objects of the dream is certainly by Paramatman 
Himself. It is pointed out in this context that the essential 
nature of the jivatman is hidden and not manifested owing 
to the Will of the Lord. So, it is decided in this section that 
the dream state is true and not illusory and the objects in 
the dream state are created to last for such and such a time, 
to be experienced by such and such people, by the Supreme 
Paramatman alone. 


3.2.2 tadabhavadhikaranam 


This section concerns itself with the third stage viz. 
the state of sushupti. Even in this stage the jivatman does 
not happen to know Himself or any other object. There is 
neither the experience of the waking world nor the 
experience of dream in this state. When this state was 
taught to Izdra, he returns again to Prajapathi being 
dissatisfied on account of the fact that the Atman does not 
know himself as ‘I am this’ nor does he know other things. 
He appears as if destroyed. This points out that the state 
of deep sleep is not free from imperfection. 


In this section, the seat of sushupt is determined. THe 
scriptures state the nerves called bite, the pericardium, and 
also the Supreme Brahman as the place of deep sleep. It is 
declared in this section that all the three are to be combined 
as in the combination of the mansion, the couch and the bed. 
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Brahman is in the place of the bed as it happens to be 
resting place of jivatman in deep sleep. Though the 
jivatman rests in Brahman during deep sleep, he docs not 
know that he is united with Brahman or he does not know 
that he is coming from Brahman, as he is dominated by 
karma. So it is decided that cven in the state of deep sleep 
there are imperfections for the jivatman. 


3. Karmanusmriti-shabdavidhyadhikaranam 


In this section it is examined whether the same atman 
who goes to deep sleep uniting with Paramatman wakes 
up after deep sleep or a different person arises up? 


It is determined here that there is identity and 
continuity berween the pre-sushupti and the post-sushupti 
self. It is not a different self that wakes up from sushupti. 
Four reasons are mentioned in support of this fact that one 
and the same person rises up after deep sleep: 


l. The person has to experience the results of his past 
karma. 


2. "There is recollection on the part of the person who 
goes to sushupti as ‘I have risen out of sushupti’. 


3. The words of the scripture also are like that. 


If the person who goes to deep sleep does not rise 
from it, going to sushupti itself would be moksha. But 
in that case all scriptural commandments prescribing 
the means of liberation would becomc meaningless. 


Therefore the jivatman rests in the state of sushupti in 
Paramatman to get relieved of the stress of the waking and 
dream state and arises afterwards. 
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4, Mugdhadhikaranam 


In this section the state of swoon is examined and it is 
pointed out that it also carries imperfections and is not a 
solution for the ills of samsara. The state of swoon is also 
one of the states that the jivatman is subjected to. If it is 
said that it is one of the three states mentioned earlier, it is 
pointed out that in neither deep sleep nor death nor dream 
nor waking state. It is the state of half death. 


In the above four sections it is pointed out that the 
jivatman carries imperfections and when the jivatman 
realises this nature of his, he develops dispassion or vairagya 
and takes a genuine turn in life for his upward evolution. 


The next four sections of this chapter are meant for 
expounding the glory of Paramatman and they are meant 
for causing an intense desire for attainment of 
Paramatman. 

5. Ubhayalingadhikaranam 

This is a fundamental Adhikaranam where the twofold 
characteristics of Brahman viz. 1. being the abode of all 
auspicious qualities and 2. being divested of all that is 
defiling, are conlcusively decided. In the previous sections 
certain imperfections that happened to the jivatman on 
account of the different states such as waking state, and 
others were outlined. It is examined whether those 
imperfections taint Paramatman also who is along with the 
jivataman as his inner controller in all states. It is decided 
after close examination that Brahman is never tainted by 
any imperfection though Brahman resides in all entities in 
all states. The Chandogya text clearly declares that 
Brahman is opposed to all evil, and is free from oldage, 
death, sorrow, hunger or thirst and affirms that he has true 
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desire and true Will. This fact of “Ubhayalingatya” viz. 1. 
being opposed to all that is cvil and at the same time 2. 
being the home of all auspicious qualities is confirmed by 
all smruthis and adumbrate texts. 


The Brihadaranyaka text that expounds the 
antaryamitva of Bhagavan declares in every statement that 
Brahman is amruta or one who is untouched by the defects 
of the objects in which he abides. If it is asked whether 
these attributes of Apahatapapmatva and others are not 
like the characteristics of the jivatman also, it is replied that 
it is not so, because, on account of the Will of the Lord, 
they are clouded by karma in the state of migration, leading 
to the contact of these respective defects of those objects. 
The Katopanishad expressly mentions that Paramatman 
shines out even without eating the fruit of karma though 
He is clinging to the same tree along with the jivatman. 
Brahman is the principal ruler and he is not having a form 
due to karma like the jivatman. The statement “Satyam 
jnanam anantham” docs not ordain the undifferentiated 
nature of Brmahan, but on the other hand establishes its 
unconditional existence or sattha, His all-embracing 
omniscience and the nature of His being not limited due to 
time, space or object. 


The statement “Satyam jnanam anantham” does not 
negate other attributes to Brahman. The two examples viz. 
the reflection of sun in water and the presence of ether in 
all entities are given here to point out that Brahman is not 
tainted by any defect whatsoever. Though ether has contact 
with all objects, it is not tainted by any defects of those 
objects, just as the sun is not tainted by the defects of its 
reflection in water. Likewise Brahman is not tainted by any 
defect. As the sun does not really abide in water, he is not 
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touched by the defects. On account of the essential nature 
of Apahatapapmatva of Paramatman, the defects of the 
objects do not taint Him even while He abides within them. 
The statement of Brihadaranyaka Upanishad viz. “Not this 
much. Not this much “ declares only the negation of ‘that- 
much-ness’ of Brahman and it does not negate what was 
taught carlier on the two forms of Brahman. This becomes 
established by what the same text declares further pn as 
“there is nothing higher than that Brahman who has been 
declared by the term Not this much only”. The fact of being 
characterised by the Universe of the form of the corporeal 
and the non-corporeal is verily an attribute of Brahman. So 
it is determined in this section that Brahman is 
characterised by Ubhayalingatva. 


6. Ahikundalaadhikaranam 


In this section the relationship between Brahman and 
the non-sentient order is examined and determined. It is 
claimed that the non-sentient order is a particular modified 
state of Brahman itself on account of the scriptural 
statements “Indeed there are two forms of Brahman”, “All 
this is Brahman”, “I shall articulate the difference in names 
and forms entering into these deities”. This prima facie 
view gives the example of snake and its coils to point out 
that there is both difference and non-difference between 
Brahman and the non-sentient principle. 


The second prima facie view is that the non-sentient 
principle is a form of Brahman itself just as the light and 
its luminosity as both of them belong to the same class. 


Theses two views are countered on account of the 
defects in those two views. If it is admitted that the 
particular state of Brahman itself is the non-sentient, all 
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defects happen to Brahman. The example of the snake and 
the coil is inappropriate. The second view also is not 
tenable because they may belong to the same class and that 
will be only a genus that is found in Ishwara and the other 
entities and that view is opposed to the declaration of the 
smruti and srutis. Therefore the conclusion that the 
sutrakara arrives at is that it is the relationship of ‘Amsha’ 
and the ‘Amshi’, as is found in respect of the jivatman and 
Brahman. So it is determined here that the AmshaAmshi 
bhava is of the form of Visheshana and Visheshya and it is 
to be understood that the non-sentient principle is an 
inseparable attribute or Apruthak sidhdha visheshana of 
Brmahan. 


It is thus conclusively established that the non-sentient 
order and the sentient order are ever dependant upon the 
Supreme Brahman by virtue of their being inseparable 
attributes of Brahman. 


7. Paradhikarana 


It is examined in this section whether there is any 
other entity more celebrated than the Supreme Brahman 
characterised by Ubbayalingatva. There is room for doubt 
on account of certain starements of the scripture that are 
appearing to be pointing to something greater than the 
Supreme Brahman. Such statements are as follows:- “This 
self is a bank or a bridge", "crossing the bridge the blind 
become the non-blind”, “Brahman has four quarters or 
padas”, “Brmahan has sixteen parts”, “What is higher than 
that which is without form?” . The Sutrakara explains the 
meanings of these scriptural statements in five sutras and 
establishes that there is no other entity more celebrated 
than the Supreme Brahman. The term setu or bridge 
signifies that Brahman is holding separately all these 


360 Vedanta Deepa 


worlds, so that they may not be mixed up with one another. 


The term tarati teaches that Brahman is to be 
attained. The mention of quarters and parts is meant for 
the purpose of meditation. The term tataha in the 
statement tato yaduththaratharam is having the meaning 
of tasmaath or therefore. The meaning of that statement is 
as follows:- ‘The statement made earlier is concluded by 
mentioning the reason as follows - Therefore that Being 
which is higher than all others has no form or body due to 
karma and no imperfection’. Those who know this become 
immortal. While those who do not know Him attain 
misery. It is thus established on firm grounds that there is 
no entity more celebrated than the Supreme Paramatman. 


8. Phaladhikaranam 


The question that is determined here is whether the 
fruits worldly and the other-worldly and the fruit of 
emancipation from samsara of the form of attainment of 
Paramatman - are obtained from the performance of the 
prescribed karmas or from the Supreme Brahman, the 
bestower of all fruits of all karmas. The Poorvamimamsaka 
advances the view that the several karmas such as sacrifices, 
charity and meditations and so on that are prescribed by 
the shastras yield the results by themselves through an 
apoorva that is produced by those deeds. 


The conclusion that is arrived at is that all these actions 
such as sacrifices and others are modes of worship of the 
Lord and the Supreme Paramatman grants all those fruits 
being pleased with those karmas. The root yaj signifies the 
worship of the deity and even the sacrifices and others have 
the form of the worship of the Lord. The karma by itself 
cannot yield the result at some future time; because it is 
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momentary and it is destroyed at that moment itself. The 
assumption of an apoorva which is not established by the 
scriptures is not tenable. Theretore it is to be admitted that 
the Supreme Paramatman alone is the bestower of all fruits 
for all karmas, secular and vedic. It is the Supreme 
Paramatman alone who grants the fruit of moksha to those 
aspirants that meditate upon Him. Even upasana by itself 
cannot yield the result. This section establishes that the 
Supreme Paramatman is worshipped by all kinds of actions 
and that He alone is the giver of the fruit. The Aradbyatva 
and Phalapradatva of Paramatman is established in this 
section. 


Chapter 3, Pada 3 


This pada or quarter of this chapter considers the 
theme of different meditations enjoined in the Upanishads 
to find out which of them are identical and which of them 
are different from each other. At a time when the different 
types of meditations were practised by earnest aspirants, 
this kind of consideration was of paramount importance. 
This is a long section and on account of this consideration, 
the third chapter itself was designated as the Sadhana 
adhyaya. While determining the identity or otherwise of 
different meditations, four factors are taken into 
consideration. They are 1. Chodana or injunction 2. Phala 
Samyoga or the fruit 3. Rupa or form 4. Nama or name. 
When these arc different, the meditations are different. If 
they are identical they are non-different. The entire area of 
Upasana is reviewed from these points of view. 


l. Sarvavedanta pratyayaadhikaranam 


The topic that is examined in this section is whether 
the meditations such as Vaishvanara vidya, Dahara vidya 
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and others are different from one another as they are 
taught in different Upanishads. 


The prima facie view is that they are different from 
one another, as they are taught in different contexts and as 
they are repeated. 


The Sutrakara declares after close examination that 
they are not different from one another though they are 
taught in different branches. The refinement of Shirovrata 
and others mentioned in some branches are not accessories 
to meditation but they are only related to the study of the 
veda. When the same meditation is enjoined in different 
Upanishads the characteristics of the object of meditation 
mentioned in different Upanishads are to be combined and 
meditated upon. 


2. Anyathaatvaadhikarana 


The meditation upon Udgitha is enjoined in both the 
Chandogya and Brihadaranyaka Upanishads. Udgitha 
should be meditated upon with the view of Prana for 
bringing about the conquest over enemies. Here, the doubt 
arises whether they arc the same or different. 


The decision arrived in this section is that these are 
not the same meditation. 


In Chandogya Upanishad it is ordained that onc 
should meditate upon the Pranava which is a part of the 
Udgitha; In Brihadaranyaka, the Udgata who is the 
meditator upon the whole of the Udgitha is to be 
meditated upon having the view of Prana. So these are 
two are different meditations. 


3. Sarvabhedadhikarana 


Pranavidya is enjoined in Chandogya, Brihadaranyaka 
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and Kaushitaki Upanishads. In Chandogya and 
Brihadaranyaka, Prana is ordained to be meditated upon as 
characterised by the qualities of being the eldest (Jyaishtya) 
and the most celebrated (shraishtya). 


It is also to be meditated upon as having the 
characteristics of Vashishtatva, Pratishtatva, Sampatva and 
Aayathanathva — that are the qualities of Vak, Chakshush, 
Shrothra and the Manas . In Kaushitaki Upanishad only 
Jyeshtatva and Shreshtatva are mentioned. Vashishtatva 
and others are not medntioned as related to Prana. 
Therefore there is room for doubt whether they are 
different meditations or the same. It is claimed that they 
are different as there is difference in form. After 
examination it is determined that there is no difference in 
these meditations. The fact of Prana being the eldest and 
the most celebrated is confirmed in Kaushitaki and the 
existence and functioning of Vak and others are dependent 
upon Prana. So it is implied there also. The meditation 
upon Prana is the same. 


4. Anandadyadhikarana 


In this section it is examined whether the qualities such 
as Ananda and others that determine the essential nature 
of Brahman are to be combined in all kinds of meditations 
upon Brahman and it is determined that they are to be 
necessarily combined. 


The prima facie view is that all these qualities are not 
to be included because they are not expressly mentioned in 
those different contexts. This view is terminated and it is 
declared that the qualities such as Satyam, Jnanam, 
Anantham, Anandam and Amalam are to be included in all 
meditations upon Brahman as the reflection upon Brahman 
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becomes incompatible without the reflection of these 
attributes that determine the nature of Brahman. Should it 
be said that qualities like Priyashirastva and others are to 
be included, it is answered that they are not to be included 
as Brahman would be liable to increase and decrease and 
other defects and as they are not necessary for determining 
the essential nature of Brahman. Such qualities such as 
Priyashirastva and others are mentioned for the purposes 
of meditations. 
5. Karyaakhyanadhikarana 

In Chandogya and Brihadaranyaka Upanishads it is 
declared that Prana is to be meditated upon as the eldest 
and the most celebrated. It is declared that the waters are 
the garment of Prana. To provide Prana with a garment, 
people cover Prana with water by means of an aachamana 
before eating and after eating. Now the doubt that arises 
here is whether the meditator upon Prana has to perform 
another aachamana or sipping of water before eating food 
and after eating food in addition to achamana that is 
prescribed by the smruthi text, as an accessory to the 
meditation upon Prana. It is determined in this section that 
one should reflect upon the waters that are sipped as the 
garment of Prana and it is not necessary to perform 
another achamana. 


6. Samanadhikarana 


The question that is discussed in this section is whether 
the Shandilya Vidya ordained in Agni Rahasya and 
Brihadaranyaka is different or the same. The atman is 
ordained to be meditated by the pure mind and that atman 
is described as having Prana for His body, who is 
resplendent and who is Satyasankalpa and who is the self 
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of even ether, according to AgniRahasya. In 
Brihadaranyaka the atman is described as the Purusha to 
be realised by the pure mind, who is residing within the 
heart, who is Sarvasya Vashi or the Lord of all and Sarvasya 
Ishanaha, who commands and supports whatever is in this 
world. If it is said that therc is difference in form as in one 
text, thc quality of Satyasankalpa is mentioned in excess of 
what is mentioned in other text, The Sutrakara states that 
there is no difference between the quality of Vashitva and 
SatyaSankalpatva and so both texts ordain the same 
Upasana. So there is no difference. 


7. Sambhandhadhikaranam 


In the Brihadaranyaka, SatyaBrabmopasanam is 
ordained. It is taught that one should meditate upon 
SatyaBrahma as residing in the Aditya Mandala and in the 
Right eye. Two secret teachings are taught as Ahaha and 
Abam. Now the doubt is whether these meditations 
restricted to the two different places are the same or 
different. Are the secret names restricted to the places as 
ordained in the scripture or are they to be followed in both 
places without any difference? 


The prima facie view is that the object of meditation 
that is the SatyaBrahma is the same in both adhidaiva and 
adhyatma context and so there is no difference in the 
Upasana. As the places of meditation such as Aditya and 
the Eye arc different, these two are determined to be 
different from each other. 


So it is concluded that thc secret names are to be 
meditated upon as ordained in the sruti in respect of the 
Aditya Mandala and the right eye separately and they are 
not to be combined. 
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8. Sambhrutyadhikaranam 


The topic of this section is whether the qualities of 
veerya sambbruti and dyuvyapti attributed to Brahman in 
the Taittiriya text and the supplementary texts of the 
Narayanceyas, are to be combined in all meditations or 
whether they are restricted to particular meditations. It is 
argued that they are to be combined in all meditations as 
no specification is made here. 


The conclusion arrived at is that they are related to 
particular meditations connected with particular abodes. 
This quality of Dyuvyapti (pervading all the highest heaven) 
and others are not appropriate to be taken in meditations 
where Brahman is meditated upon as residing in a small 
abode such as the heart. 


9. Purushavidyadhikaranam 


In Taittirccya, the Purusha Vidya is declared as follows 
: "As regards the sacrifice of the Purusha who knows thus 
— his own self is the sacrificer, his faith is the wife” and so 
on. In Chandogya Upanishad the Purusha Vidya is 
introduced thus — *The Purusha himself is the sacrifice, 
the first twenty four years of his life are the morning 
libation” and so on. The doubr here is whether these two 
meditations are different or not. 


` 


The prima facie view is that both are the same, as the 
name is the same as Purusha Vidya. Though in the 
"Taittireeya text the connection with the fruit is not declared, 
the fruit declared in Chandogya viz. ‘He lives for a hundred 
and sixteen years? applies to the Taittireeya also. So there is 
non-difference. 


The conclusion that is arrived after discussion is that 
there is difference in form between these two types of 


Summary of Adhikaranas 367 


meditations and so they are different meditations. There is 
the assumption of three oblations in Chandogya whereas 
the assumption of sacrificer of wife and so on is found in 
Taittireeya. The Taittirecya text is in close proximity to the 
declaration of the fruit of BrahmaVidya and this happens 
to be an accessory to that meditation. The fruit that is 
described in Chandogya is longevity of lite. So there is 
difference between these two meditations. 


10. Vedhadyadhikarana 


The question that is discussed here is whether the 
initial mantras that are recited in the beginning of the 
Upanishads are accessories to meditation or not. If it is 
argued that they are accessories as they are associated with 
the meditations, the Sutrakara declares that they are not 
accessories to meditation as the mantras “piercing the 
heart” and others are used in certain Abbicbara or magical 
practices and as mantras such as *May Mitra be propitious 
to us” and so on are applied in the study of the Veda. 
Therefore they are subservient to the study of Veda and 
they are not accessories to meditation. 


11. Haanyadhikaranam 


In some branches of the veda it is declared that the 
meditator upon Brahman sheds all Punya and Papa at the 
time of the fall of the final body. In some other branches it 
is declared that the Punya and Papa will be taken by his 
friends and foes respectively and that his sons would take 
the share of his property. In some texts it is declared that 
he shakes off his good and bad karmas, his friends take 
hold of his good karmas and his enemies take hold of his 
bad karmas. The doubt here is whether a meditator upon 
Brahman should meditate upon mere discarding of his 
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punya and papa or whether he should meditate upon the 
taking of punya and papa by his friends and foes or whether 
he should meditate upon both. 


The prima facie view is that it is optional because 
there are scriptural statements ordaining so. 


The conclusion arrived at is that one should meditate 
upon both as the entry of punya and papa is dependent 
upon the shedding of punya and papa by another. Both the 
passages are ordaining one and the same truth and the 
statement found in one branch is having relationship with 
the statement found in another branch and they are to be 
complemented. 


12. Saamparaayaadhikaranam 


The topic that is discussed in this section is about the 
time of the destruction of punya and papa of one who 
meditates upon Brahman. Are all the good and evil deeds 
(punya and papa) abandoned at the time of departure from 
the body or a part of the punya and papa gets destroyed at 
the time of departure from the body and a part gets lost in 
the path of Archiradi ? 


The prima facie view is thar punya and papa get 
destroyed in both the places as declared by the scriptures. 
If all punyas and papas are destroyed at the time of 
departure, movement on the path of Archiradi would 
become incompatible. The scripture says, “He comes to the 
river Viraja and shakes off the good and evil deeds’. 


The conclusion that is arrived at is that all the deeds 
good and bad get totally destroyed even at the time itself 
of his departure from the final body. The delay for 
attainment of Brahman is only so long as he does not 
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become freed from the body. The movement on the path 
of Devayana becomes compatible on account of the efficacy 
of the vidya. A subtle body is provided for moving on the 
path of Devayana. So one should reflect upon the 
destruction of all good and bad deeds at the time of the 
departure from the body itself. 


13. Aniyamaadhikarana 


The question whether the attainment of Brahman 
happens through Archiradi to all those that meditate upon 
Brahman or whether it is restricted to only such kinds of 
meditation where Archiradi is expressly mentioned in the 
Upanishads, is decided in this section. 


Archiradi is mentioned in connection with meditations 
upon Brahman such as Upakosala Vidya and others. There 
is a general statement found in Panchagni Vidya that 
Archiradi happens to all those who meditate upon 
Brahman with faith and austerity. 


The conclusion drawn by the Sutrakara is that 
Archiradi is thc path for attainment of Brahman in respect 
of all kinds of Brahmopasakas. The smruthi texts also 
ordain like that. 


14. Aksharadhyadhikarana 


In Brihadaranyaka, the characteristics such as 
asthula(not massive), ananu (not atomic) and so on are 
mentioned in respect of Brahman designated by the term 
akshara or immutable. The Mundaka Upanishad has a 
passage as follows : “The higher knowledge is that akshara 
that cannot be seen or grasped”. Now the doubt arises 
whether these characteristics such as asthula, ananu etc. are 
to be combined in all kinds of meditations upon Brahman 
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or whether they are to be taken only where the texts ordain 
them in particular meditations. 


The decision that is arrived at is that these qualities 
should be combined in all kinds of meditations just like the 
qualities of Ananda and others. These qualities determine 
the essential nature of Brahman that is opposed to all that 
is defiling. The nature of Brahman is distinct from the 
nature of the jivatman by virtue of the quality of Ananda 
and others that are characterised by the quality of being 
asthula and others. So they are to be combined in all 
meditations on Brahman. If it is pointed out that even 
qualities like sarvakarma and sarvagandha also will have 
to be combined, the reply is given that all qualities are not 
combined in all meditations upon Brahman. Only such 
qualities such as asthulatva and so on are combined in all 
meditations without which the reflection upon the essential 
nature of Brahman cannot be possible. 


15. Antaratvaadhikarana 


In Brihadaranyaka Upanishad, Ushastha poses a 
question to Yajnavalkya about the Brahman who is direct 
and immediate and who is within all. Yajnavalkya gives the 
reply that, “He who breathes up with Prana, breathes down 
with Apana and so on - is your self and is within all”. 
Further on Yajnavalkya says, “Do not see the seeing person 
who sees the sight, Do not reflect upon the reflecting 
jivatman" and so on and concludes as “This your atman 
himself is the atman in all”. Further Kahola asks the same 
question about the Brahman who is within all and 
Yajnavalkya replies that “He who transcends hunger and 
thirst, grief and delusion, old age and death, is that 
Brahman” and declares that everything else is a source of 
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sorrow and misery The question whether there is 
difference between these two kinds of meditation or not is 
what is discussed and decided in this section. 


The prima facie view is that there is difference. 


The decision is that there is no difference between 
these two kinds of meditations. Both questions pertain to 
Paramatman. ‘Direct and immediate’- the attribute, 
excludes the jivatman. In the first question, the fact of being 
the cause of the functions of breathing up and down in all 
living beings is Paramatman alonc. The fact of supporting 
the jivatamn in sushupti is related to Paramatman alone. 
The Taittireeya says, “Who can live and function if there 
had not been that Ananda? (Paramatman)”. Prana 
dhaarana in all is possible on account of Paramatman 
alone. 


The reply given to the second question determines the 
unique nature of Paramatman who is transcending hunger, 
thirst and others. The one and non-second Brahman alone 
who is the internal self in all is characterised by both 
replies of Yajnavalkya to the two questioners. So there is 
no difference in these two types of meditations. As the 
same Brahman is sarvantara, the internal self in all, the 
characteristics that are described in the two replies are to 
be combined while meditating upon by both Ushastha and 
Kahola. The characteristic of Sarvantaratya is the main 
attribute in both these types of meditations. Though there 
is difference in questions and answers in respect of 
Sadvidya , it is taken as one and non-second meditation. 


16. Kamadyadhikaranam 


Dahara Vidya is taught in Chandogya and 
Brihadaranyaka. The question that is discussed and 
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determined here is whether these two are different or not. 
It appears that these two are different from each other. In 
Chandogya, Akasha characterised by the characteristics of 
Apabatapapmatva and others is the object of meditation. 
In Brihadaranyaka, the object of meditation is one who is 
characterised by the qualities of Vashitva and others and 
who is abiding in Hrudayakasha. So it is argued that there 
is difference in meditation as there is difference in form, 
though Paramatman alone is the object of meditation. In 
one Akasha is the object of meditation. In the other, 
Paramatman who is reclining in Akasha-is the object of 
meditation. i 


The conclusion is that there is non-difference between 
these two meditations. The attributes in both meditations 
such as having thc heart as his abode, truc will, true desire 
and so on are common to both. The onc designated by the 
term Akasha is Paramatman and Apahatapapmatva and so 
on are His auspicious qualities. In Brihadaranyaka it is 
declared, “The great Atman who sleeps in the Akasha, who 
is within the heart and who is the controller of all, who is 
the rulcr of all beings", and from this it is understood that 
the same Paramatman in Chandogya is described here. 
There is no difference on account of the mention of 
Vashitva because it is aspect of Satyasankalpatva. The 
statement, ‘He sleeps in Akasha? denotes ether which is 
within the lotus of thc heart. So there is no difference in 
form. 


If it is stated that the qualities mentioned here are not 
to be combined in meditations for attainment of liberation 
as the scripture negates the qualities of Brahman in 
statements like, ‘Sa eshaha neti nethyaatma’, it is pointed 
out that the sruti does not discard the auspicious qualities 
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because they have described them with great ardour. The 
statement neha naanaasti negates the plurality of objects 
non-ensouled by Brahman. The statement neti neti 
expounds that Brahman is distinct from what all is seen in 
this world by virtue of its being the innerself of all. If it is 
argued that the sruti describes free movement in all the 
worlds at will after attainment of Brahman and so this kind 
of meditation is not leading to liberation, it is replied that 
these are not worldly benefits bur they are attainments 
where Supreme Brahman is experienced through out. So 
there is movement at will in all the worlds according to the 
scripture, that are the fruits of attainment of Brahman. 
Therefore the meditator upon Brahman should combine 
the qualities of Satyasankalpatva and others mentioned in 
Chandogya and Brihadaranyaka. 


17. Tannirdharanadhikaranam 


The meditation upon Udgitha is ordained in the 
Chandogya Upanishad as an accessory to karma. Here a 
doubt arises whether it should be undertaken in all 
sacrificial acts or not. If it is stated that this meditation on 
Udgitha should be undertaken as a rule in all sacrificial acts 
just like the ladle made of Parna wood is taken without any 
restriction, the poorvapaksha says that there is no fruit for 
this Upasana. 


This view is countered in this section and it is 
established that there is no restriction that this should be 
undertaken in all sacrificial acts. The scriptural statement, 
“The One who knows thus and the one who does not know 
thus, perform with that omkara” shows that there is no 
restriction. This meditation upon Udgitha has its own phala 
or fruit different from the fruit obtained from the sacrificial 
deeds and that fruit is of the form of non-obstruction of 
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karma. So there is no rule that this meditation upon 
Udgitha is to be undertaken in all sacrificial deeds. 


18. Pradanadhikaranam 


In Dahara vidya it is ordained that one should 
meditate upon the essential nature of Paramatman who is 
of the form of Daharaakasha. In addition to this it is 
ordained that the auspicious qualities of that Paramatman 
should also be meditated upon separately. The doubt that 
arises here is whether Paramatman also characterised by 
those qualities should be meditated upon while meditating 
upon the qualities of Paramatman separately. 


The prima facie view is that it is enough if 
Paramatman is meditated upon as Daharaakasha 
characterised by the qualities of Apahatapapmatva. The 
meditation upon Paramatman also is.not be repeated while 
meditating upon the qualities separately. 


It is concluded here that one should meditate upon the 
Daharaakasha repeatedly while meditating upon the 
auspicious qualities separately. The object of meditation 
should be reflected upon as characterised by the auspicious 
qualities also in addition to the reflection upon the essential 
nature of that Paramatman, though the object of meditation 
is one and the same. It is just like the case of offering 
oblations to Indra characterised by the different qualities as, 
“This oblation is to Indra, the overlord, Indra the sovereign” 
and so on. While thinking of cach characteristic, the name of 
Indra as qualified by that characteristic is also repeated. Like 
that, while meditating upon the characteristics of 
Daharaakasha, one should meditate upon Daharaakasha also 
as characterised by that quality. 
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19. Lingabhuyastvaadhikaranam 


In the Taittireeya text there is a statement “Visvam 
Narayanam Devam aksharam Paramam Prabhum” and it 
concludes with the statement, “So aksharaha 
Paramassvaraat”. In this statement, the object of 
meditation as related to Dahara Vidya is determined. A 
doubt arises here whether this is related to merely Dahara 
vidya or whether it determines the particular object of 
meditation in all meditations upon the Highest Self, as 
enjoined in all Upanishads. 


The prima facie view is that this scriptural statement 
is determining the Upasya svarupa or the object of 
meditation as related to Dahara vidya alone, because prior 
to this the mode of meditation upon Daharaakasha 
precedes this. 


The conclusion is that this statement determines the 
object of meditation in all BrahmaVidyas on account of the 
fact that there are numerous indicatory marks supporting 
it, Mentioning the objects of meditation in different kinds 
of meditation such as Akshara, Shiva, Shambhu, 
Paramatma and so on, by name they are all restated in 
those statements as Narayana. The statement that all of 
them are verily Narayana alone decides that Narayana is 
the object of meditation in all types of meditation upon the 
Supreme and consequently it proves that Narayana is the 
object of meditation in Dahara vidya also. 


20. Purvavikalpadhikarana 


In Agni Rahsya of the Vajasaneyikas certain fires that 
arc kindled by the mind, which arc of the form of 
meditation are declared as “Those built by the mind, those 
built by the speech, those built by the vital airs, those built 
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by the eye” and so on. The question is whether they are 
accessories to the sacrifice being of the form of action or 
kriyaamaya or whether they are accessories to the sacrifice 
being of the form of vidyamaya or mcditation. 


The prima facic view is that all these are of the form 
of action or kriyaamaya. 


The conclusion arrived at is that they are all 
undoubtedly of the form of vidya alone as they are built up 
by the mind by those who now like this. 


The topic of this section is not directly connected with 
the meditation upon Brahman but is included as it is of the 
form of meditation. 


21. Sareeraebhavaadhikarana 


The reflection upon the true nature of the 
Pratyagatman is also absolutely necessary for one who 
meditates upon Paramatman as the inner self of the 
jivatman. The sruti enjoins that one should know the 
essential nature of the Pratyagatman as an accessory to the 
meditation upon Brahman. Should one reflect upon the 
essential nature of the Pratyagatman as characterised by 
Doership, enjoyership and so on, as now evidenced when 
associated with the body? Or should one meditate upon 
the true nature of the pure atman as free from all sin and 
imperfection and so on, which happens to be his true nature 
as taught by Prajapathi. 


The prima facie view is that it is enough to reflect 
upon the form of the individual self that exists in the body 
as characterised by knowership and others. Spiritual 
discipline and attainment of the fruit thereof will be 
possible from this much. The analogy of the tat-kratu- 
nyaya applies to the meditation upon Paratmatman. 


Summary of Adhikaranas 377 


The conclusion that is arrived here is that the essential 
nature of the jivatman as characterised by the fact of being 
opposed to all that is cvil and so on is to be reflected as 
this essential nature reveals when he attains the Supreme 
Light. The essential nature alone as taught by Prajapathi is 
to be reflected upon or else it will the contradict the rule, 
"just as a person meditates here in this world, so will he 
become”. The Pratyagatman is included in the object of 
meditation upon Paramatman by virtue of his being the 
body of that Paramatman. As the essential nature of 
Brahman is being reflected here in the same way the 
essential nature of jivatman also is to be reflected upon. 


22. Angaavabadhdhaadhikarana 


Certain meditations such as meditation upon the 
Udgitha are ordained as accessortes to certain sacrifices. A 
doubt arises here whether such meditations are restricted 
to those branches alone or whether they are related to all 
branches. It is decided here that such meditations are 
connected with all branches though the Udgithas are 
different on account of difterence in svaras, they apply to 


all branches as all of them are covered by the same class of 
Udgitha. 


This topic does not relate to Brahmopasana but it is 
dealt with here as it is a type of Upasana. 


23. Bhumajyaayastvaadhikarana 


The topic that is discussed and decided in this section 
is the way of meditation upon Vysbvanara. In the 
Chandogya Upanishad it is declared that five eminent sages 
who were meditating upon Brahman as Vyshvanara 
approached Uddalaka for getting full instruction into the 
mode of Vyshvanara Upasana. As Uddalaka felt he was 
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because no additional benefit is possible by such 
combination, as the bliss of experience of Brahman happens 
to be the fruit of all meditations upon Brahman. When that 
bliss of communion with Supreme Brahman is gained by 
one mode of meditation, of what use could any other 
meditation be? But in respect of Kamyopasanas, 
combination is possible because the fruit gained by such 
Kamyopasanas is little and limited. 


26. Yathashrayabhavadhikaranam 


In the Chandogya Upanishad, the meditation upon 
Udgitha and others that are dependant upon the accessories 
to the sacrifice are ordained. It is doubted whether such 
meditations that are dependant upon Udgitha are to be 
practised as a rule or whether it is optional. 


It is argued that such meditations are to be practised 
as accessories to sacrifice as a rule on account of the fact 
that they are enjoined by the scriptures. The conclusion is 
there is no rule for practising the meditation dependant 
upon Udgitha as there is a rule for Udgitha. There is a 
statement , *That alone which is performed with 
meditation becomes more powerful". This makes it clear 
that the meditation upon Udgitha has a different fruit from 
the fruit of sacrifice, of the form of averting the obstruction 
to the fruit of karma from other powerful karmas. So such 
Upasanas dependant upon Udgitha are to be practiced 
optionally. 


Chapter 3, Pada 4 


The main theme of this quarter is the exposition of 
the means of spiritual discipline that leads to liberation 
from bondage. 
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l. Purusharthaadhikaranam 


In this section it is discussed and determined that the 
attainment of the highest object is possible only from 
Upasana or meditation upon Brahman and not from karma 
having meditation as its accessory. The Taittirecya 
Upanishad declares that one who meditates upon Brahman 
attains the highest. The view point of the Mimamsaka 
philosopher that the highest object of attainment is gained 
from karma having knowledge as its accessory, is described 
in a number of sutras based on a number of scriptural texts 
and it is decidedly stated that meditation upon Brahman is 
the only way for emancipation from samsara. 


The Mimamsaka’s argument is as follows:- The 
scriptural statement that the highest object of attainment 
is merely Arthavada or laudatory , because such kind of 
knowledge of the atman is only for causing refinement of 
the karta or the agent of the karmas. It is observed that 
the conduct of the knowers of Brahman shows that they 
engage themselves in karma and meditation functions as 
an accessory to karma. The Upanishad itself declares that 
whatever one does with meditation becomes powerful. The 
scripture declares that both vidya and karma follow him 
together. Vidya is accessory to karma because karma is 
enjoined to one who has vidya. One should live performing 
karma throughout. It is declared that one should return 
from the household of the acharya after vedic studies and 
should settle as a householder. 


Having elaborately mentioned the view point of the 
Mimamsaka, Badarayana declares that Vidya alone is the 
means of the attainment of the highest object in life. The 
scriptures teach about the Supreme Brahman who is 
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different from the Jivatman, the doer of karma and ordain 
meditation upon that Supreme Brahman characterised by a 
host of auspicious qualities. The highest object of 
attainment is possible only from the meditation upon the 
Supreme Brahman. There are instances mentioned in the 
scripture to point out that Vidya is predominant and not 
an accessory to karma. In the case of performance of karma 
by the knowers of Brahman it is to be known as karma 
done without any desire in the fruit thereof. The instance 
of Udgitha Vidya where Vidya is subordinated to karma is 
not universal in its application in all meditations. The 
statement that one should settle in a family as a 
householder is to be known as related to one who has learnt 
the Vedas alone. Such a person also when realises the 
meanings of the vedic lore becomes a meditator in due 
course. The statement that karma should be done lifelong 
is karma that is accessory to vidya. It is noticed that there 
is the declaration about the abandonment of karma as 
related to the householder. So the Sutrakara concludes that 
Vidya alone is the means to the attainment of the highest 
object of life. 


Incidentally the subject of sanyasa is discussed and it 
is declared by Badarayana that there is an injunction in the 
sruti, in respect of all ashramas and therefore the order of 
sanyasa resulting in abandonment of karma proves 
decidedly that Vidya alonc is the means of the attainment 
of the highest Purushartha. 


2. Stutimaathraadhikaranam 


This Adhikarana is intending to determine the 
meaning of the scriptural statement, "This Udgitha is the 
greatest essence of all the essences and it is worthy of the 
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status of Paramatman, this Udgitha is the eighth essence”. 
Is the statement meant for praising Udgitha or is it meant 
for enjoining a particular meditation upon Udgitha with 
the view of rasatamatva. 


The prima facie view is that it is mere laudatory. It is 
just like the statement, “this earth itself is the ladle; the 
world of svarga is Ahavaniya fire”. 


The conclusion on the other hand is that it is not 
laudatory but it is an injunction enjoining the view of 
Rasatamatva and others that are nor known before. 


3. Paariplavaadhikaranam 


There are certain stories found in the Upanishads such 
as the story of Pratardana, the son of Divodasa and so on. 
The doubt here is, whether they are meant for only telling 
stories or whether they are accessories to meditations. 


The prima facie view is that they are meant for telling 
stories. 


The conclusion is that they are meant for the purpose 
of ordaining meditation because they are particularised in 
respect of their views. They are meant for enjoining 
meditation alone. 


4. Agneendhanaadhikaranam 


The doubt is whether Brahmavidya is possible in 
respect of the celibates as sacrifices and others are 
accessories to Brahmavidya and as there is absence of 
sacrifices in these ashramas. 


The prima facie view is that meditation upon Brahman 
is not possible for them. 


384 Vedanta Deepa 


The conclusion is that even in the case of celibates and 
recluses, Brahmavidya is possible as scriptural statements 
affirm the association of Brahmavidya to them as in the 
statement, “Desiring which, Brahmacharya is practiced”, 
“Wishing for this Brahman alone, ascetics leave their 
homes and go about the world”. 


5. Sarvaapekshaadhikaranam 


The topic that is discuused here is whether there is the 
need for all the rites like Agnihotra and others in respect 
of the householder who is a meditator upon Brahman. 


The prima facie view is that there is no need at all of 
these rites like Agnihotra and others as in the casc of 
celibates and recluses. The scriptural statement, ‘the desire 
to know’ ordains karma only for gaining a desire for 
meditation. So karma is not an accessory to meditation. 


The conclusion is that in respect of householders who 
are required to practice all religious rites, meditation 
certainly is in need of all rites. The scriptural statements 
enjoin performance of sacrifice and so on as accessories to 
meditation. The meaning of ‘desire to know’ is ‘they desire 
to gain Upasana’ , just as the horse which is the means of 
movement requires a harness and equipment, meditation 
which is also which is a means of liberation is in need of 
accessories of the form of the ordained duties. 


6. Shamadamaadyadhikaranam 


The topic which is discussed and determined in this 
section is whether a householder should be associated with 
Shama, Dama and so on as accessories to meditation or not. 


The prima facie view is that it is not possible of being 
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practiced by householders because karma of the form of 
functioning of the internal and external sense organs is 
enjoined upon him as accessory to Upasana . Shama and 
Dama are opposed to the nature of performance of karma. 


The conclusion that is arrived at is — the virtues of 
Shama, Dama and so on are to be practiced even by 
houscholders. These are prescribed as accessories to 
meditation by the scriptures. “One who knows Brahman 
as above becomes Shanta, Danta,Uparata, Titikshu, 
Samahita and sees Paramatman in his ownself as his 
innerself”. The ordaining of Shama, Dama and others are 
not in any way opposed to the performance of sacrifices 
and others and therefore they are to be necessarily 
practised. 


7. Sarvaannanumatyadhikaranam 


In the context of PranaVidya described in the 
Upanishads it is declared that, “In the case of one who 
knows thus that the food of all creatures is the food of 
Prana, nothing becomes unacceptable as food”. The doubt 
here is whether this permission for eating all foods in 
respect of the meditator upon Prana, is at all times or only 
at a time when there is danger to his life. 


The prima facie view is that it is at all times as there is 
no particular reference. 


The conclusion that is arrived at is that this permission 
is only when there is danger to one’s life. The Upanishad 
shows that in the case of Ushastha that he partook of the 
remnants of food only when there was danger to his life. 
When it is so in the case of a Brahmavith, it is to be known 
that in the case of a medirator upon Prana, it is surely like 
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that. Moreover, the Upanishads ordain that one should 
partake pure food for purity of the mind. So eating all kinds 
of food is only when there is danger to one’s life. 


8. Vihitatvadhikaranam 


The ritualistic works like sacrifices and others are 
enjoined by the smruthis as duties to be performed by 
people of different ashramas life long. Likewise they are 
enjoined to be performed as accessories to meditation upon 
Brahman. Now, a doubt arises whether they are to be 
performed by one who is not an aspirant after moksha. 
The same karma cannot be an accessory to meditation and 
also an obligatory duty for the non-meditator on account 
of the combination of nitya and anitya ensues. The same 
karma cannot be nitya as well as anitya. If it becomes 
ashrama karma it is nitya, if it is taken as an accessory to 
meditation it becomes anitya. 


This doubt is cleared in this section. The contradiction 
is avoided by applying the rule of Viniyoga Prthakiva. These 
duties become accessories to both. They are enjoined by 
different scriptural texts for different purposes. 


9. Vidhuradhikaranam 


The topic that is discussed and decided in this section 
is whether those who are outside the ashramas of life such 
as widowers and others have qualifications for 
BrahmaVidyas or not. 


The prima facie view is that they have no competency 
for Brahmavidya because the accessories of the duties of 
the ashrama such as Agnihotra and others are not there 
for such people. 
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The Sutrakara concludes that there is competency for 
Brahmavidya even in case of such people; because it is 
noticed thus in the scriptures. The instance of Raikva and 
others that were devoted to Brahmavidya proves this point. 
The smruthi ordains that anaashramins have to practice 
japa, upavasa, dana, Brabmacharya, shradha and others 
that are common to all ashramas, as accessories to 
Upasana. But it is pointed out that it is better to be an 
Ashramin than an Anashramin. 


10. Tadbhuthadhikamam 


The topic that is discussed is whether there is 
competency for practice of Brahmavidya in respect of 
Naishtika Brahmacharins or perpetual celibates or a 
Vykbanasa or Vaanaprastha and a parivrajaka or sanyasin, 
who have fallen down from their vows. 


If it is argued that they are also qualified for it is 
possible to get help from japa, dana and others, as in the 
case of widowers, the Sutrakara states that there is never a 
qualification for such people as perpetual celibates and 
others who have fallen from their vows, because the 
smruthis declare that there is no expiation for them. A 
person who has fallen from the vows of celibacy is 
boycotted and remains outside the ranks of 
*Brahmavidyadhikarins' under both considerations whether 
it is ‘Upapathaka’ or ‘Mahapathaka’ 

11. Swaamyadhikaranam 


The doubt that is discussed and decided in this section 
is whether the meditations upon Udgitha and others that 
are accessories to the sacrifice are to be performed by the 
sacrificer or by the priest. 
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The prima facie view is that they are to be performed 
by the sacrificer himself because it is the sacrificer who 
obtains the fruit of such meditations. 


The conclusion that is arrived at is that they are to be 
performed by the priests themselves as the priests have 
been authorised by the sacrificer for conducting the 
sacrifice. Though the fruit is attained by the sacrificer, the 
‘ritviks’ are employed by him to conduct the sacrifice. 


12. Sahakaaryantaravidyadhikaranam 


The brihadaranyaka text ordains that a knower of the 
Veda, gaining knowledge must wish to lead an innocent 
and child-like life. Having gained an unassuming life like a 
child and after acquiring the knowledge, he becomes a 
‘Muni’. The doubt that is raised and cleared here is whether 
‘Moun?’ is enjoined as an accessory to vidya or whether it 
is only a re-statement. 


The prima facie view states that it is only a re- 
statement of what has been ordained carlier. Mouna is not 
enjoined as an accessory. 


This view is refuted and it is concluded that Mouna 
also is enjoiixcd as an accessory for a successful fulfillment 
of vidya, just like, ‘Shrotavyaha Mantavyaha’ that are 
accepted as accessories to upasana. ‘Paanditya’, ‘Baalya’ and 
‘Mouna’ are enjoined here as accessories. This Mouna is 
different from the ‘Manana’ which is prescribed for the 
firmness of what was heard. This relates to the 
remembrance again and again of the object of upasana. 
This is necessary for the attainment of vidya which is of 
the form of ‘Nidhidhyasana’. 
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13. Anaavishkaraadhikaranam 


. The meaning of the statement, “Baalyena 
Thishtaaseth' is clarified in this section. What does the term 
‘Baalya’ mean ? Does it mean that a meditator should 
entertain all the actions of a child such as eating anything 
that is desired and so on. Or, does ‘Baalya’ mean that one 
should not reveal his glory and be un-assuming ? 


The prima facie view is that he should entertain all 
characteristics of the child as there is no restrictive 
statement. The general restrictive shastras become 
stultified by this particular injunction. 


The conclusion is, the meaning of ‘Baalya’ is becoming 
un-assuming and not revealing one’s glory on account of 
the acquisition of knowledge. The random behaviour of a 
child and so on are obstructions to Brahmavidya. So, the 
meaning of ‘Baalya’ is becoming modest and un-assuming. 


14. Aihikaadhikaranam 


The question that is discussed in this section is whether 
the results of meditation meant for benefits other than 
‘Moksha’ will be produced immediately after the 
performance or at any other time. 


The prima facie view is that the fruits will be produced 
immediately after those ‘Punya karmas’, as there is no 
reason for delay. 


The conclusion is that the fruits of meditations meant 
for worldly prosperity will result immediately afterwards if 
there are no obstructions to those results from other 
powerful karmas. If there are obstructions, the results may 
be gained after those obstructions are cleared. 
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15. Muktiphalaadhikaranam 


It is determined in this section whether the fruit of 
upasana meant for Moksha is produced immediately after 
the practise of upasana or whether there is no definite 
determination regarding the time of the fruit. 


The prima facie view is that the fruit will be produced 
immediately on account of the fact that there cannot be 
more powerful karmas to obstruct the results of upasana. 


The conclusion is that there is no restrictive 
determination that the phala should result immediately. 
There is possibility of obstructions even for this fruit that 
are of the form of offences committed against the knowers 
of Brahman and as such offences are more powerful. If 
there are no obstructions, the fruit will be produced 
immediately. 
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Chapter 4, Pada 1 


This chapter is known as ‘Phalaadhyaya’. This 
describes that the highest object of attainment is gained 
not by the knowledge of the meanings of the scriptural 
statements, but only by repetitive meditation with love 
upon the Supreme Brahman characterised by all auspicious 
qualities. This is a very important factor that defines the 
means of attainment of lilberation from bondage. 


l. Aavrutyadhikaranam 


The topic that is discussed and determined in this 
section is the nature of upasana or meditation upon 
Brahman which is ordained as the means to attainment of 
Brahman. 


Is meditation to be practised only once or is it 
necessary to be repeated more than once according to the 
shastras. 


The prima facie view is that the purport of the 
shastras is fulfilled when it is practised only once. 
According to the shastra, vedana’ or knowing of Brahman 
is the means to liberation. Does not the scripture say, “He 
who knows Brahman becomes like unto Brahman” ? 


The conclusion is that Dhyana, Vedana, Upasana are 
all synonyms and this upasana is to be frequently repeated 
till it results in a vivid perception of the object of 
meditation. This meditation is an unbroken flow of 
continuous remembrance of the auspicious form of the 
Supreme characterised by the essential nature, form, 
qualities and glories. This fact of repetitive meditation is 
ordained by the smruthis also. 
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2. Aatmatvopaasanaadhikaranam 


The question that is discussed here is whether 
Brahman, the object of meditation, is to be reflected upon 
by the upasaka as someone other than himself or whether 
he should reflect over Brahman as his own inner-self. 


The prima facie view is that Brahman is to be reflected 
upon as some one different from the meditator. The 
scriptures declare that he is distinct and different from the 
atman. The Sutrakara also propounds that Brahman is 
different from jivatman. 


The conclusion is that he is to be meditated upon as 
one’s own self, as the ancient seers meditated upon 
Brahman like that. Brahman is the inner self in all entities. 
All terms connote in the ultimate analysis Brahman alone. 
Brahman is the self of the self of the meditator also. So the 
upasaka should meditate upon Brahman as his own self. 


3. Prateekaadhikaranam 


The scriptures ordain certain meditation upon 
‘Prateckaas or symbols as evidenced in, "One should 
meditate upon the mind as Brahman”. Now the doubt 
arises whether the meditator upon ‘Prateeka’ should 
meditate upon it as his own self or not. 


The prima facie view is that the meditator should 
meditate upon the Prateeka also as his self as that rule is 
ordained in a general way. Prateekopasana also is equal to 
Brahmopasana. 


The conclusion is that one should not reflect upon the 
Prateeka as his atman; because the symbols such as mind 
and such other things are not the atman of the meditator. 


Summary of Adhikaranas 393 


Wherever Brahman is not the object of meditation, one 
should not entertain the idea of atman in them. One should 
have a superior view in an inferior object but should not 
have an inferior view in a superior one. 


4. Aadityaadimatyadhikaranam 


Certain meditations are ordained such as, *He who 
shines, meditate upon him in relation to Udgitha”. Here 
the doubt arises whether one should have the view of 
Aditya in Udgitha or vice versa. 


The prima facie view is onc should have the view of 
Udgitha in Aditya as Udgitha is the direct means of the 
attainment of fruit. 


The conclusion is - one should have the view of Aditya 
in Udgitha because the gods like Aditya and others are 
more celebrated. It is only through the worship of deities 
like Aditya and others that sacrifices yield results. 


5. Aaseenaadhikaranam 


The question that is determined here is whether 
meditation upon Brahman is to be practised by one being 
seated or whether it should be practised being seated or in 
the posture of standing, sleeping or going. 


The prima facie view is that it could be done in 
anyway, as there is no restriction in the scriptures. 


The conclusion is that meditation is to be done only 
being seated, as concentration of the mind is only possible 
in such a way and as upasana requires concentration. 


6. Aaprayaanaadhikaranam 


The doubt that is discussed and decided here in this 
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section is whether the meditation which is a means to 
liberation is to be practised only one day or whether it is to 
be repeated life long. 


The prima facie view is that it is enough to practise 
only once as the purport of the shastra would be fulfilled 
by that much. As there is no specific injunction that it 
should be practised life long, it can be concluded by 
performing only one day. 


The conclusion is that it should be practised life long. 
The Chandogya text, “Living in this way the full life of his, 
he obtains the world of Brahman” ordains that the upasana 


is to be continued from the time of commencement to the 
end of his life. 


7. ‘Tadadhigamaadhikaranam 


The scriptures declare that on the attainment of 
Brahma vidya, the later sins would not taint him and the 
carlier sins get destroyed. It is examined in this section 
whether the non-attachment of later sins and the 
destruction of earlier sins in respect of a Brahmavith is 
proper and reasonable or not. Whether such kind of non- 
clinging and destruction respectively of later and earlier sins 
in respect of a Brahmavith happen or not is decided in this 
section. 


The prima facie view is that these are not reasonable; 
because it is declared that karma does not perish without 
yielding its results, even after hundreds of crores of kalpas. 
The fruits of karma are necessarily to be experienced. So 
the scriptural statement declaring destruction of karma is 
to be taken as praising vidya and it should be in a secondary 
sense. 
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The conclusion is that the non-clinging of later sins 
and the destruction of earlier sins necessarily do happen in 
respect of a Brahmavith. There is no contradiction between 
the two kinds of scriptural statements describing 
destruction of karma and confirming the fact of non- 
destruction without being experienced because they relate 
to different subject matters. The statement that karmas get 
destroyed in respect of a Brahmavith affirms the power of 
vidya in obstructing the ability of karma in yielding results. 
The other statement declares the ability of karma in 
yielding results. The power of karma to yield the results 
virtually means the wrath and pleasure of the Supreme 
Paramatman. When the Lord is pleased with his upasana 
which is of the form of his worship, he gives up his 
displeasure. The non-clinging of future sins relates to the 
sins that are committed unintentionally. Sins committed 
intentionally are to be expiated through proper expiations 
or the effects of those sins are to be experienced. 


8. Itaraadhikaranam 


The question that is discussed in this section is about 
the destruction and non-clinging of earlier and later ‘punyas’ 
respectively - whether they also happen or not. 


The prima facie view is that for the former ‘Punya 
karmas' and the later ones, there is no destruction or non- 
clinging, because there is no express statement, ‘Paapam 
karma na shlishyathe’. 


The decision on the other hand is the same rule applies 
to the ‘Punya karmas' also done carlier and that are going 
to be done later as the results of Punya karmas are opposed 
to Moksha. They are also undesirables and so non-clinging 
and destruction of Punya karmas also do happen. 
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9. Anaarabdha kaaryaadhikaranam 


It is examined in this section whether all the good and 
sinful deeds done before the origination of vidya are totally 
destroyed or whether those that have not begun to yield 
their results alone get destroyed. 


The prima facie view is that all of them get destroyed 
as there is a statement, “All the sins of that person will be 
burnt”. 


The decision that is arrived in this section is that only 
the good and sinful deeds that have not commenced to yield 
their results get destroyed when there is origination of 
Brahmavidya. The shruti declares that, “The delay is that 
long only as long as he does not become freed from the 
body”. It would be incompatible for the continuation of 
the body if all karmas are totally destroyed. So only thosc 
karmas that have not begun to yield their results get 
destroyed. 


10. Agnihotraadyadhikaranam 


Agnihotra and other such duties of one's station in life 
are also Punyakarmas and a doubt arises whether they are 
to be performed or not. It was ordained that even 
Punyakarmas do not cling to a doer as they get destroyed 
in respect of a Brahmopasaka by the power of vidya. 


The decision that is arrived at is that the duties like 
Agnihotra and others are necessarily to be performed 
because there is no non-clinging for the fruits of these 
deeds. These duties are meant for the origination of vidya. 
They arc accessories to Brahmavidya. If they are not 
performed, origination of upasana itself will not happen. 
The good and bad deeds other than Agnihotra and the like, 


Summary of Adhikaranas 397 


done both before and after the origination of vidya are the 
Punyakarmas that are transposed to the friends as 
mentioned in the text, “His friends take the good deeds”. 


11. Itara kshapanaadhikaranam 


The doubt that is discussed in this section is whether 
the good and bad deeds that have begun to yield their 
results get destroyed at the end of that body which caused 
the origination of vidya or whether there is no restriction 
as to their destruction as at the end of that body or at the 
end of another body. 


The prima facie view is that it is at the end of that 
body alone as it is declared in the shruti that he attains 
Brahman immediately after he is released from the body. 


The decision arrived at is that there is no rule that he 
should attain Brahman at the end of that body alone 
because the karmas that have begun to yield the results 
may require a number of bodies to exhaust that karma by 
experience. There is only a rule that he should be freed 
from karma. But it does not limit the number of bodies to 
exhaust the karma that has begun to yield the results by 
experience. 


Chapter 4, Pada 2 


The theme of this pada is the passing out of the jiva 
from the body on his way to the Supreme abode of 
Paramatman. The attainment of Paramatman is the fruit 
or Phala of meditation upon Brahman. The jivatman passes 
out of the body and moves on the path of Archiradi and 
attains the Supreme Paramatman in his abode and the 
process of ‘Utkranti’ which is to be known only from the 
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scriptures is described here. This pada is called ‘Utkranti 
Pada’. There are eleven sections in this pada. 


l. Vaagadhikaranam 


The question that is discussed and decided in this 
section is whether the sense organ of speech itself merges 
in mind or whether the function only of the sense organ 
rests in the mind. The statement of Chandogya, “When 
the purusha dies his speech unites with the mind, the mind 
gets into Prana”, is the ‘vishaya vakya’ that is examined in 
this section. 


The prima facie view is that the function alone of the 
sense organ of speech rests in the mind because mind is 
not the material cause of speech. 


The conclusion is that the essential nature itself of 
‘Vak’ unites with mind as declared by the sruti. It is to be 
noted here that there is only uniting of the speech with 
mind and not merging with mind as mentioned here. 


2. Manodhikaranam 


The scriptural statement ‘Manaha prane’ is examined 
here and it is decided whether the mind with all the 
Indriyas merges in prana or unites with prana. 


The prima facie view is that the mind merges in prana. 
The mind is declared as 'Annamaya' and as water is the 
material cause of ‘Anna’, it is compatible that the mind 
merges in prana. By the term ‘prana’, water is signified. 


The conclusion is that it is not so. The terms 
‘Annamaya’, ‘Aapomaya’ and others do not declare food and 
water as the material cause of mind and prana. The mind 
is originated from ‘A#amkara’. Prana is originated from 
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ether. The meaning of ‘Anmamaya’ and others point out 
that mind and prana are pleasingly supported by food and 
water. Therefore it is decided that the mind united with all 
sense organs unites with prana and does not merge in it. 


3. Adhyakshaadhikaranam 


The Chandogya text declares that prana unites with 
‘Ijas’. The doubt here is whether the prana unites with 
tejas or with thc jivatman. 


The prima facie view holds that the prana unites with 
tejas alone as declared in the scripture. The conclusion is 
that the prana unites with the jivatman according to the 
statement of the Brihadaranyaka Upanishad, “In this very 
manner, at the time of death all the pranas go to the 
individual self”. After uniting with the jivatman like this 
that prana unites with tejas as known from the statement, 
“Prana unites with tejas”. 


4. Bhutadhikaranam 


The meaning of the statement, “Prana unites with 
tejas” is clarified in this section. As the scripture mentions 
mere tejas, there is room for the doubt whether prana 
unites with rejas only. This doubt is cleared by the 
conclusion arrived at in this section that prana unites with 
tejas combined with other elements. Tejas alone is not 
capable of any function. It is known from the scriptures 
that there is a tripartite combination and it is also known 
from the srutis that the individual self migrating from birth 
to birth passes out being associated with all subtle 
elements. So the term tejas mentioned here signifies tejas 
combined with other elements. 
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5. Aasrtyupakramaadhikaranam 


The doubt that is cleared in this section is whether the 
mode of departure of the atman from the body is related 
to one who is without vidya or whether it is common to a 
meditator upon Brahman and a non-meditator. 


The prima facie view is that it is only for a non- 
knower of Brahman, as the scripture declares immortality 
to a man of vidya here alone and there is no passing out of 
the body or ‘utkranti’ for such a knower. 


The conclusion is that this kind of passing out of the 
body is the same for even a man of vidya prior to the 
commencement of movement on the Archiradi path. The 
attainment of Brahman is only through the path of 
Archiradi. After passing out of the body through this 
mode, he further moves through the ‘Murdhanya nad?’ and 
moves on the path of Archiradi. The statement that he 
gains immortality here alone relates to the immortality of 
the form of the destruction and non-clinging respectively 
of his former sins and the later sins, on the attainment of 
Upasana. This immortality signifies the joy of experience 
of Brahman at the time of meditation. This immortality is 
experienced without burning the relationship with the body 
and indriyas. A subtle body accompanies the man of vidya 
while moving on the path of Archiradi after passing out of 
the body. The statement, “His pranas do not depart from 
him” verily means non-scparation of the pranas from the 
atman. They stand along with him for enabling him to 
move on the path of Archiradi. The smruthis also declare 
like that. So the process of passing out of the body is 
common to both the knower of vidya and a non-knower of 
vidya. 
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6. Parasampatyadhikaranam 


There is the scriptural statement that, “The subtle 
elements associated with the jivatman would unite with the 
Supreme divinity". The significance of this statement is 
examined here. The doubt here is whether the subtle 
elements associated with the jivatman proceed to get their 
result according to their karma and knowledge or whether 
they become united with the Supreme divinity. 


The prima facie view is that they proceed to get their 
results according to their karma and jnana, as there is no 
purpose served in uniting with the Supreme on account of 
the fact that there is then the absence of the experience of 
pleasure and sorrow. 


The conclusion arrived at is that the subtle elements 
associated with jivatman and others unite with the Supreme 
Brahman according to the declaration of the sruti. The 
individual self enveloped with these subtle elements unites 
with Brahman for taking rest and for getting relieved of 
the stress of the experience of pleasure and sorrow, as in 
the state of deep sleep and Pralaya. 


7. Avibhaagaadhikaranam 


The doubt that is cleared is whether the union with 
Paramatman at the time of death is of the form of 
assumption of the form of the causal state as at the time of 
pralaya or whether it is of the form of mere non- 
separation. 


The prima facie view is that it is of the form of 
assuming the state of cause at the time of delusion. 


The conclusion arrived at is that it is of the form of 
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‘Avibhaaga or non-differentiation. At the time of death 
there is no dissolution because there is no statement of 
creation of Avyakta and so on. 


8. Tadokodhikaranam 


The scriptures declare that an upasaka passes out of 
the body through the ‘Murdhanya nad? and a non-upasaka 
would pass through other ‘nadis’ existing in different 
directions. It is examined in this section whether it is 
possible for an upasaka to pass out of the body through 
the ‘cerebral nadi’ as a rule or not. 


The prima facie view is that there is no restriction in 
this behalf as the ‘zadi? are very many and subtle and are 
not possible of bcing discriminated. The intention of the 
sruti is to be taken as - departing from the body will be 
through the ‘nadis’ and it may be ‘Murdhanya nadi’ by 
chance. 


The conclusion is that the upasaka as a rule passes out 
of the body through the ‘nadi’ of the ‘hundred and first’ 
alone on account of the efficacy of upasana and on account 
of the blessing of the Paramatman who resides in the heart 
and also on account of the doors of the 'Murdhanya nadi’ 
become illuminated by the grace of Paramatman. 


9. Rashmyadhikaranam 


The meaning of the scriptural statement, *Now when 
he passes out of the body, then through the very rays of the 
Sun, he moves upwards" is examined and determined in 
this section. The doubt that arises here is whether the 
movement of the departed atman will be only following 
the rays of the Sun or otherwise. 
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The prima facie view is that there is no such rule, 
because there is no possibility of following the rays of the 
Sun when an upasaka dies during night. So the Sruti is 
making a statement which happens in a few cases. 


The conclusion is that the man of vidya moves upward 
through the very rays alone of the Sun, as the sruti declares 
thus emphatically. It cannot be said that there will be no 
rays of Sun in the night, as during summer the heat of the 
Sun is experienced during nights. There is the association 
of ‘nadis’ and the rays of the Sun always. So the upasaka 
who dies during night moves upward only through the rays 
of the Sun 


10. Nishaadhikaranam 


The topic that is examined and determined in this 
section is whether there is attainment of Brahman to an 
upasaka who dies at night or not ? 


The prima facie view is that there is no attainment of 
Brahman to one who dies at night as death at night is said 
to be a cause of moving downwards and death at night is 
censured on the shastras. 


The conclusio, that is decided is that there is certainly 
the attainment of Brahman to an upasaka who dies during 
night. All the karmas of the upasaka are destroyed on 
account of the attainment of vidya and the karmas that have 
commenced to yield the results will have been experienced 
by him and at the end of the final body there is no cause 
for further bondage. So he certainly attains Brahman. The 
censure in respect of death during night relates to those 
who are not upasakas. 
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11. Dakshinaayanaadhikaranam 


The doubt here is whether there is attainment of 
Brahman to an upasaka that dies during the ‘Dakshinayana’ 
Or not. 


The prima facie view is that there is no attainment of 
Brahman for such people who dic during ‘Dakshinayana’, 
as the sruti declares that one who dies in ‘Dakshinayana’ 
would attain the glory of the manes and would gain 
*Sayujya? with the Moon. It is evident that those who attain 
the Moon will return again to this world by the same path. 


The conclusion is that the upasakas who die during 
*Dakshinayana' would attain the Supreme Brahman. There 
is no cause for bondage in respect of them. So they would 
never return to this world again. Attainment of the Moon 
is respect of them is for resting for a while and the same 
scriptural statement declares further that they would attain 
the glory of Brahman further. Return from the Moon is in 
respect of those who attain the Moon through the ‘Dhooma 
marga’. The smruthis describe these two paths not for 
ordaining them as causes for return and non-return but 
they are stated for the reflection of ‘Yogis’. 


Chapter 4, Pada 3 


In this pada the path by which the liberated self attains 
the Supreme Brahman is portrayed. This relates to the 
‘Devapatha’ or ‘Brahmapatha’ that is described in the 
upanishads such as Chandogya Upanishad, Brihadaranyaka 
Upanishad and the Kaushitaki upanishad. This pathway 
begins with ‘Archis or fire and so it is called ‘Archirad?. 


l. Archiraadyadhikaranam 


It is discussed and determined in this section that a 
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Brahmavith attains the Supreme Brahman through the 
path of the Archiradi. There is room for doubt regarding 
this as the upanishads describe the pathway to Brahman 
differently. The Chandogya declares that such Brahmaviths 
verily reach fire, the first in the path of Archiradi, from 
fire to the deity of the day, from him to the deity of the 
bright half of the month, from him to the deity of 
Uttarayana, from that deity to the deity of the year, from 
him to the Sun and from him to the Moon and from there 
to the deity of lightning and from there the 'Amaanava' or 
a super-human being leads him to Brahman. In the 
Kaushitaki upanishad it is stated that the liberated soul 
would gain the path of *Devayana' and attain in order 
Agniloka, Varunaloka, Indraloka, Prajapathiloka and 
Brahmaloka. In the Brihadaranyaka upanishad, beginning 
with the fire the journey is described and it is stated that 
he would gain Devaloka from Uttarayana and from 
Devaloka to Aditya and from Aditya to Vaidyuta Purusha. 
And elsewhere in the Brihadaranyaka upanishad it is stated 
that he would reach Vayu, from Vayu to Aditya and the 
Moon. : 


Now the doubt arises whether all these scriptural 
statements describe Archiradi or not. A doubt arises also 
whether a Brahmavith goes to Brahman by the only path 
of Archiradi or whether he goes by Archiradi or any other 
path. 


The prima facie view is that there is no restriction that 
he should go by the path of Archiradi alone as the different 
paths have been described differently. 


The conclusion is that a Brahmavith attains Brahman 
through Archiradi alone. In all these pathas ‘Archi’ or fire 
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is recognised everywhere. Those that are mentioned 
elsewhere are to be included in other ways as the 
combination of different qualities are made in respect of 
upasanas. 


2. Vaayvadhikaranam 


In the Brihadaranyaka upanishad it is stated that the 
liberated atman would go from Uttarayana to Devaloka 
and from Devaloka to Aditya and in the same upanishad it 
is stated elsewhere that he would go from this world to 
Vayu. In the Kaushitaki, it is mentioned that he reaches 
Vayuloka from Agniloka. Now a doubt arises whether 
Devaloka and Vayu are the same or different. What does 
the liberated atman reach after Samvathsara ? 


The prima facic view is that these two arc very 
different, because such differences are very well known. 
The Brahmavith may reach any one of these two according 
to his desire and proceed further. 


The conclusion is that Devaloka and Vayu are one and 
the same. The scripture declares Vayu as the world of the 
gods. The term ‘Devaloka’ is a general term and ‘Vayu’ is a 
particular term and so the order that the Brahmavith 
reaches Vayu after Samvathsara is established. 


3. Varunaadhikaranam 


In the Kaushitaki upanishad the order of deities that 
are reached in the path of Archiradi is as follows :- He 
reaches Agniloka and from there reaches successively 
Vayuloka, Varunaloka, Adityaloka, Indraloka, 
Prajapathiloka and Brahmaloka. Here Agniloka is Archis’. 
Vayu is placed after Samvathsara. In Brihadaranyaka, 


Summary of Adhikaranas 407 


Aditya is placed after Vayu. Now the doubt arises whether 
Varuna, Indra and Prajapathi are to be placed after 
lightning or whether they are to be placed after Vayu. 


The prima facie view is that Varuna is to be placed 
above Vayu according to the Kaushitaki upanishad and 
Indra and Prajapathi, after Vayu. 


The conclusion is that Varuna has to be placed after 
*Vidyuth' or lightning as lightning is within the cloud and 
the connection between lightning and Varuna is well 
known. Indra and Prajapathi are to be placed after Varuna. 
This kind of arrangement is to be made as ‘Arthakrama’ is 
more powerful than ‘Paatakrama’. 


4. Aathivaahikaadhikaranam 
The doubt here is whether ‘Archis’ and others are 
landmarks on the road to Brahman or whether they are 


places of different enjoyments or whether they are deities 
that lead the man of vidya to Brahman. 


The prima facie view is they are sign posts on the road 
of Brahman as it is seen in this world or they may be places 
of enjoyment as it is known from the usage of the term 
‘loka’. 


The conclusion is Archis’ and others are guides that 
lead a man of vidya to Brahman. It is made out from the 
term ‘Vaidyuta purusha’ and that applies in respect of other 
persons also. They are all particular deities presiding over 
the different times and other places such as the day, month, 
year and so on. Varuna, Indra and Prajapathi are also 
described as guides as they accord their assistance to the 
man of vidya. 
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5. Kaaryaadhikaranam 


This is a crucial section which determines the goal to 
be reached by the pathway of Archiradi. The sutrakara 
definitely affirms that movement on the path of Archiradi 
is possible for those who meditate upon Supreme Brahman 
and also who meditate upon their own pure individual self 
ensouled by Paramatman. 


The doubt that arises here is whether the escorting 
deities, beginning with fire, led on the path of Archiradi 
those that meditate upon ‘Karya. Brahman’ or 
‘Hiranyagarbha’ or those that meditate upon Supreme 
Brahman or whether they lead those who meditate upon 
Supreme Brahman and also those that meditate upon the 
pure individual self having the Supreme Brahman as its 
inner self. 


The first prima facie view is that those who meditate 
upon Hiranyagarbha are led on the path of Archiradi by 
the group of escorting dcities. It is said that the meditator 
upon Supreme Brahman attains Brahman here alone and 
movement for attainment of Brahman does not become 
appropriate. 


The second prima facie view is that only meditators 
upon the Supreme Brahman are led on the path of 
Archiradi as the term Brahman signifies Supreme Brahman 
alone. 


The conclusion that is arrived at by the sutrakara, the 
great Badarayana, is that the escorting deities lead 
meditators who are not dependent upon symbols. Those 
that meditate upon Hiranyagarbha do not reach the path 
of Archiradi. Similarly, movement on Archiradi is not 
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restricted to those who meditate upon Supreme Brahman. 
But the escorting deities lead two classes of meditators on 
the path of Archiradi — 


l. Those who meditate upon Supreme Brahman. 


2. Those who meditate upon the pure pratyagatman as 
not associated with matter and as having the Supreme 
Brahman as its inner self (Prakruti vimukta and 
Brahmaatmaka). 


Those who meditate upon symbols having the view of 
Brahman do not attain Archiradi. 


As Supreme Brahman is the inner self in all entities, 
‘Brahmaatmaka Svaatmaanusandbana! is related to 
Brahman alone and so as known from the Chandogya text, 
they will also attain Supreme Brahman. 


Chapter 4, Pada 4 


This pada is very significant as it describes the ultimate 
fruit of upasana, the nature of the manifestation of the 
liberated atman, its difference from the Paramatman, its 
co-existence with Paramatman for all time to come, the fact 
of the liberated self being characterised by the host of 
auspicious qualities in addition to his being revealed in his 
essential nature of consciousness, the fact of the 
actualisation of whatever is desired by the mere will of the 
liberated self and the fact of liberated self having a body or 
not having a body according to his will and also the fact of 
the liberated self being ever sub-servient to the Lord and 
the similarity between the liberated self and Paramatman 
being in the aspect of only in the experience of bliss and 
not in all other matters such as the activity of creating the 
world etc., The sutrakara has given his overwhelming 


410 Vedanta Deepa 


verdict that the released self does not attain identity with 
Brahman at any time but it co-exists with Brahman for all 
time to come without having any apprehension of non- 
return to this mundane world again. 


1. Sampadyaavirbhavaadhikaranam 


The Chandogya text declares that the liberated self 
reveals itself in its own natural form after attaining 
Paramatman, the Supreme Light. The doubt that arises 
here is whether it is the manifestation of his true nature or 
whether he becomes associated with a different form. 


The prima facie view is that he becomes associated 
with a form that is produced which is of the form of bliss 
or happiness because the true nature of the individual self 
is of the form of non-delight as found in the state of deep 
sleep and others. Termination of sorrow itself is not the 
object of attainment. One should gain infinite bliss. So, it 
should be taken that the individual self that is liberated 
becomes associated with a form that is newly produced. 


The conclusion that is arrived at is that it is only 
manifestation of his true nature which was clouded and 
obscured in the state of bondage. This is signified by the 
term ‘Svena’ in the text. The term, ‘Absinishpadyate’ 
signifies ‘Sparupaavirbhaava’ also. 


2. Avibhaagena Drushtatvaadhikaranam 


The question that is discussed here is the mode of 
experiencing Brahman by the liberated self. How does the 
liberated self whose essential nature is manifested 
experience Brahman ? Does he experience Brahman as 
distinct from himself or does he experience Brahman as 
inseparable from his ownself ? 
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The prima facie view is that he experiences Brahman 
as distinct from himself. The scriptural texts declare that 
the liberated self attains the highest degree of equality with 
him. The conclusion that is arrived at is that the liberated 
self experiences Brahman which is the “self” of his own 
self, as, “I am Brahman”. 


3. Braahmaadhikaranam 


The question that is discussed here is the form of the 
manifestation of the liberated self. How does the liberated 
self manifest in his own nature ? Does he manifest in his 
nature of being characterised by ‘Apahatapaapmatva’ and 
others or does he manifest in his nature of merc 
consciousness ? Or docs he manifest as being characterised 
by both ? 


The first prima facie view is that he reveals his nature 
as characterised by the qualities of Apahatapaapmatva’ and 
others as expounded in the sruti. 


The second prima facie view is that he manifests in 
the form of mere consciousness as the sruti declares his 
nature as a mass of consciousness alonc. 


The great Badarayana reconciles these two views and 
expounds that the liberated self manifests in both these 
natures, as there is no contradiction between these two. 
The one who is of the essential nature of consciousness is 
also characterised by the qualities of Apahatapaapmatva 
and others. Even a crystal of salt is qualified by other 
qualities like a substance, a form, and quality of touch. 
Similarly, the liberated self who is of the essential nature of 
consciousness is characterised by the qualitics of 
Apahatapaapmatva and others. 
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4. Sankalpaadhikaranam 


The sruti declares that the attainer of Paramatman 
experiences that Paramatman and follows him cating, 
sporting with women, playing with the chariot and so on, 
on account of his ‘Satya Sankalpatva’. The doubt that arises 
here is whether these relatives and others are produced by 
his mere Sankalpa or through his Sankalpa depending on 
some other effort. 


The prima facie view is that the attainment of relatives 
and others depends upon some other effort in addition to 
his true will. 


The conclusion is that all these are attained by the 
mere will of thc liberated self. There is no mention of any 
other condition for attainment of this in the scriptures. 


5. Abhaavaadhikaranam 


The issue whether a liberated self has a body and sense 
organs or not, or whether he has them or has not them 
according to his will. 


The prima facie view is that the liberated self has never 
a body, sense organs and others as there is no destruction 
of ‘Priya? and ‘Apriy@ for one who is embodied. 


The second prima facie view is that even a liberated 
self has body and others as the sruti ordains that a liberated 
can assume one body or three or many. 


The conclusion is that the liberated self can have a 
body and Indriyas and also may not have a body and 
Indriyas according to his true will. In the absence of a body 
created by himself the experience of the liberated self will 
be compatible as in the case of dream state. When there is 
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a body and others created by himself, the Muktha 
experiences the objects as in the waking state. When he 
has many bodies, the liberated self pervades them through 
his ‘Dharmabhuta jnana’ which is just like the luminosity 
of the lamp. 


The statement of the scripture that he does not know 
anything external or internal when he is in the fond 
embrace of the Lord, does not relate to the liberated self. 
It relates to the state of ‘Sushupti’ or death. As the 
scripture declares, “Sarvam ha pashyaha pashyathi”, the 
lioerated self has omniscience forever. 


6. Jagadvyaapaara Varjaadhikaranam 


The topic that is discussed in this section pertains to 
the glory that is attained by the liberated self when he 
attains Brahman. As the scriptures ordain that the liberated 
self attains the highest degree of equality with Brahman, it 
is doubted whether the liberated self also engages himself 
in the act of the creation of this universe, ruling over the 
universe and so on that are the unique functions of 
Paramatman. 


The prima facie view is that the liberated self enjoys 
also the sport of the form of ruling over this universe and 
will be capable of creating this universe, granting liberation 
and so on. 


The conclusion that is arrived at here is that the glory 
of the liberated self will be similar to the glory of 
Paramatman except in the matter of activity relating to 
creation and others of the universe. The scriptures have 
clearly expounded that the creation, sustenance and 
destruction of the universe are the functions of the 
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Supreme Paramatman alone. The unique nature of 
Paramatman is to rule over the universe of the sentients 
and the non-sentients being the internal atman and ruler of 
all other entities. In the contexts of creation, the presence 
of the liberated self is not noticed. So the equality of the 
liberated self to Brahman is only regarding the experience 
of un-surpassingly blissful Brahman alone. The Taittireeya 
text says, “He enjoys all the auspicious qualities of 
Brahman along with the all-knowing Brahman”. The 
liberated self moves in all the worlds that are created by 
the Supreme Brahman, enjoying in those worlds according 
to his will. All the created worlds that are included in the 
‘Vibhuth’ of Brahman are enjoyable to the liberated self. 
The srutis and the smruthis have declared the same truth 
_that the rulership of the universe of the form of creating, 
sustaining, destroying and others, is the unique function of 
Paramatman alone. Even the manifestation of the qualities 
of Apahatapaapmatva and others is dependent upon 
Paramatman alone. The eternality of the jivatman is also 
on account of the will of Paramatman alone. Therefore it is 
decidedly concluded that equality with Paramatman for the 
individual self is only in respect of enjoyment of 
unsurpassed bliss. 


A doubt may arise here that Paramatman who is all- 
independent, to whom every other entity is sub-ordinated 
may at a time cause the liberated self return to the world 
of Samsara, by virtue of his independence. This doubt is 
dispelled by the Sutrakara in the concluding sutra of this 
most celebrated treatise. It is affirmed that there will be 
no return of the liberated self to the world of Samsara 
because it is declared thus by the scriptures. Having gained 
his dear devotee to his side, after delivering him from all 
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karma and having caused the individual self to experience 
his infinite bliss, the all-compassionate, omniscient, 
Supreme Lord will never cause the liberated self return to 
this world 


Thus in this ‘Saareeraka Shastra’, the Sutrakara has 
expounded that the ‘pratyagatman’ who is labouring under 
the impact of beginning-less karma, can attain the eternal 
and un-surpassable bliss of communion with Paramatman 
by practising loving meditation upon that Supreme 
Paramatman who is compassionate, omniscient and 
inseparably ' elated to him as his internal self. 
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आशुद्धमिति चेन्न शब्दात्‌ 
अश्रुतत्वादिति चेन्नेष्टादिकारिणां प्रतीतेः 
असार्वत्रिकी 

अस्यैव चोपपत्तेरूष्मा 

आचार दर्शनात्‌ 
आत्मगृहीतिरितरवदुत्तरात्‌ 
आत्मशब्दाच्च 

आत्मा प्रकरणात्‌ 
आतिवाहिकास्तल्िङ्गात्‌ 
आर्त्विज्यमित्यौडुलोमिस्तस्मै हि परिक्रियते 
आत्मेति तूपगच्छन्ति ग्राहयन्ति च 
आदरादलोपः 
आदित्यादिमतयश्चाङ्ग उपपत्तेः 
आध्यानाय प्रयोजनाभावात्‌ 
आनर्थक्यमिति चेन्न तदपेक्षत्वात्‌ 
आनन्दादयः प्रधानस्य 
आप्रयाणात्तत्रापि हि दृष्टम्‌ 
आवृत्तिरसकृदुपदेशात्‌ 
आसीनस्सम्भवात्‌ 

आह च तन्मात्रम्‌ 
इतरस्याप्येवमसश्लेषः पाते तु 
इतरेत्वर्थसामान्यात्‌ 

इयदामननात्‌ 


4-4-4 
3-1-25 
3-1-6 
3-4-10 
4-2-11 
3-4-3 
3-3-16 
3-3-15 
4-4-3 
4-3-4 
3-4-45 
4-1-3 
3-3-39 
4-1-6 
3-3-14 
3-1-10 
3-3-11 
4-1-12 
4-1-1 
4-1-7 
3-2-16 
4-1-14 
3-3-13 
3-3-34 


319 


419 


420 Vedanta Deepa 


उपपत्तेश्च 
उपपन्नस्तल्लक्षणार्थापलब्धेलोकवत्‌ 
उपपूर्वमपीत्येके भावमशनवत्तदुक्तम्‌ 
उपमर्दच 

उपस्थितेऽतस्तद्वचनात्‌ 
उपसंहारोऽर्थाभेदाद्विधिशेष वत्समाने च 
उभयव्यपदेशात्त्वहि कुण्डलवत्‌ 
ऊधध्वरेतस्सु च शब्देहि 

एक आत्मनश्शरीरे भावात्‌ 
एवमप्युपन्यासात्पूर्व भावादविरोधं बादरायणः 
एवं मुक्तिफलानियमस्तदवस्थावधृते- 
स्तदवस्थावधृतेः 

ऐहिकमप्रस्तुत प्रतिबन्धेतद्दर्शनात्‌ 
कामकारेण चैके 

कामादीतरत्र तत्र चाऽयतनादिभ्यः 
काम्यास्तु यथाकामं समुच्चीयेरन्‌- 

न वा पूर्वहेत्वभावात्‌ 

कार्य बादरिरस्य गत्युपपत्तेः 
कार्याख्यानादपूर्वम्‌ 

कार्यात्यये तदध्यक्षेण सहातः परमभिधानात्‌ 
कृत्स्नभावाचु गृहिणोपसंहारः 
कृतात्ययेऽनुशयवान्‌ दृष्टस्मृतिभ्यां यथेतमनेवं च 
गतेरर्थवत्वमुभयथाऽन्यथा हि विरोधः 
गुणसाधारण्य श्रुतेश्च 


3-2-34 
3-3-30 
3-4-42 
3-4-16 
3-3-40 
3-3-5 

3-2-26 
3-4-17 
3-3-51 
4-4-7 


3-4-51 
3-4-50 
3-4-15 
3-3-38 


3-3-58 
4-3-6 
3-3-18 
4-3-9 
3-4-47 
3-1-8 
3-3-29 
3-3-62 
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चरणादिति चेन्न तदुपलक्षणार्थति कार्ष्णाजिनिः 
चिति तन्मात्रेण तदात्मकत्वादित्यौडुलोमिः 
छन्दत उभयाविरोधात्‌ 

जगद्‌व्यापारवर्ज प्रकरणादसन्निहितत्वाच्च 
Tug: 

तटितोऽधिवरुणस्सम्बन्धात्‌ 

तत्रापि तदूव्यापारादविरोधः 
तत्स्वाभाव्यापत्तिरुपपत्तेः 

तदन्तरप्रतिपत्तौ रंहति संपरिष्वक्तः 
प्रश्‍ननिरूपणाभ्याम्‌ 

तथा चैकवाक्योपबन्धात्‌ 

ansa प्रतिषेधात्‌ 

तदधिगम उत्तरपूर्वाघयोरश्लेष विनाशौ 
तद्व्यपदेशात्‌ 

तदभावो नाडीषु तच्छुतेरात्मनिच 
तदव्यक्तमाह हि 

तद्वतोविधानात्‌ 

तदपीतेस्संसार व्यपदेशात्‌ 

तद्भूतस्य तु नातद्भावो 

जैमिनेरपि नियमात्तद्रूपाभावेभ्यः 
तदोकोऽग्रज्चलनं तत्प्रकाशितद्वारो 
विद्यासमर्ध्यात्तच्छेषगत्यनुस्मृतियोगाच्च 
हार्दानुगृहीतरशताधिकया 

तन्मनः प्राण उत्तरात्‌ 


3-1-9 
4-4-6 
3-3-28 
4-4-17 
3-4-4 
4-3-3 
3-1-16 
3-1-22 


3-1-1 
3-4-24 
3-2-35 


4-1-13 
3-2-7 
3-2-22 
3-4-6 
4-2-8 


3-4-40 


4-2-16 
4-2-3 


324 


282 


421 


422 Vedanta Deepa 


तन्वभावे सन्‌ध्यवदुपपत्तेः 
तन्निर्धारणानियमस्तद्दष्टे: gerer - 
प्रतिबन्धः फलम्‌ 

त्र्यात्मकत्वातु भूयस्त्वात्‌ 

तानि परे तथा ह्याह 

तुल्यं तु दर्शनम्‌ 

तृतीय शब्दावरोधस्संशोकजस्य 
दर्शनाच्च 

दर्शनाच्च 

दर्शनाच्च 

दर्शयतश्चैवं प्रत्यक्षानुमाने 

दर्शयति च 

दर्शयति च 

दर्शयति चाथो अपि स्मर्यते 
द्वादशाहवदुभयविधं बादरायणोऽतः 
देहयोगाद्वा सोऽपि 

धर्म जैमिनिरत एव 

ध्यानाच्च 

न च कार्ये प्रत्यभिसन्धिः 
नचाधिकारिकमपि पतनानुमानात्तदयोगात्‌ 
न तृतीये तथोपलब्धेः 

न प्रतीके न हि सः 

न वा तत्सहभावाश्रुतेः 

न वा प्रकरणभेदात्परोवरीयस्त्वादिवत्‌ 
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न वा विशेषात्‌ 

न स्थानतोऽपि परस्योभयलिम्गसर्वत्र हि 

न सामान्यादप्युपलन्धर्मृत्यु - 

वन्नहि लोकापत्तिः 

नातिचिरेण विशेषात्‌ 

नानाशब्दादि भेदात्‌ 

नाविशेषात्‌ 

निर्मातारं चैके पुत्रादयश्च 

नियमात्‌ 

निशि नेति चेन्न सम्बन्धस्य यावद्देहभावित्वात्‌ 
दर्शयति च 

नैकस्मिन्‌ दर्शयतो हि 

नोपमर्देनातः 

प्रकाशवच्चावैयर्थ्यात्‌ 
प्रकाशादिवच्चाऽवैशेष्यं प्रकाशश्च - 
कर्मण्यभ्यासात्‌ 

प्रकाशाश्रयवद्वा तेजस्त्वात्‌ 

प्रकृतैतावत्त्वं हि प्रतिषेधति ततो 

ब्रवीति च भूयः 

प्रत्यक्षोपदेशादिति चेन्नाधिकारिक मण्डलस्थोक्तेः 
प्रतिषेधाच्च 

प्रतिषेधादिति चेन्न शारीरात्स्पष्टोह्येकेषाम्‌ 
प्रथमेऽश्रवणादिति चेन्न ता एवह्युपपत्तेः 
प्रदानवदेव तदुक्तम्‌ 


3-3-21 
3-2-11 


3-3-49 
3-1-23 
3-3-56 
3-4-13 
3-2-2 
3-4-7 


4-2-18 
4-2-6 

4-2-10 
3-2-15 


3-2-24 
3-2-27 


3-2-21 
4-4-18 
3-2-29 
4-2-12 
3-1-5 

3-3-42 


114 
43 
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प्रदीपबदावेश स्तथा हि दर्शयति 4-4-15 333 
परं जैमिनिर्मुख्यत्वात्‌ 4-3-11 305 
परमतस्सेतून्मान सम्बन्ध भेदव्यपदेशेभ्यः 3-2-30 66 
पराभिध्यानात्तु तिरोहितं ततो ह्यस्य 

बन्ध विपर्ययौ 3-2-4 35 
परामर्श जैमिनिरचोदनाच्चापवदति हि 3-4-18 208 
परेणच यन्दस्य ताद्विध्यं भूयस्त्वात्त्वनुबन्धः 3-3-50 169 
प्राणगतेश्च 3-1-3 4 
पारिप्लवार्था इति चेन्न विशेषितत्वात्‌ 3-4-23 212 
प्रियशिरस्त्वाद्य प्राप्तिरपचयापचयौ हि भेदे 3-3-12 102 
पुरुष विद्यायामपि चेतरेषामनाम्नानात्‌ 3-3-24 117 
पुरुषार्थाऽतश्शब्दादिति बादरायणः ३-4-1 193 
पूर्ववद्वा 3-2-28 64 
पूर्व तु बादरायणो हेतुव्यपदेशात्‌ 3-2-40 82 
पूर्वविकल्पः प्रकरणात्स्यात्‌- 

क्रिया मानसवत्‌ 3-3-44 160 
फलमत उपपत्तेः 3-2-37 N 
बहिस्तूभयथापि स्मृतेराचाराच्च 3-4-43 233 
ब्रहमदृष्टिरुत्कर्षात्‌ 4-1-5 250 
ब्राह्मेण जैमिनिरुपन्यासादिभ्यः 4-4-5 322 
बुद्ध्यर्थः पादवत्‌ 3-2-32 72 
भाक्तं वाऽनात्मवित्त्वात्तथा हि दर्शयति 3-1-7 8 
भावं जैमिनिर्विकल्पामननात्‌ 4-4-11 330 


भावशब्दाच्च 3-4-22 210 
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भावे जाग्रद्वत्‌ 

भूतेषु तच्छुतेः 

भूम्नः क्रतुवज्यायस्त्वं तथाहि दर्शयति 
भेदादिति चेन्न प्रत्येकमतद्वचनात्‌ 
भेदान्नेति चेदेकस्यामपि 
भोगमात्रसाम्यलिङ्गाच्च 

भोगेनत्वितरे क्षपयित्वाऽथ सम्पद्यते 
मन्त्रादिवद्वाऽविरोधः 

मायामात्रन्तु कात्स्न्यनाऽनभि- 
व्यक्तस्वरूपत्वात्‌ 

मुक्तः प्रतिज्ञानात्‌ 

मुग्धेऽर्धसम्पत्तिः परिशेषात्‌ 
मौनवदितरेषामप्युपदेशात्‌ 

यत्रैकाग्रता तत्राविशेषात्‌ 

यदेव विद्ययेति हि 
यावदधिकारमवस्थितिराधिकारिकाणाम्‌ 
योगिनः प्रति स्मर्येते स्मार्ते चैते 
योनेश्शरीरम्‌ 

रश्म्यनुसारी 

रेतस्सिग्योगोथ 

लिब्गभूयस्त्वात्तद्धि बलीयस्तदपि 
लिङ्गाच्च 

व्यतिरेकस्तद्धाव भावित्वान्नतूपलब्धिवत्‌ 
व्यतिहारो विशिंषन्ति हीतरवत्‌ 


4-4-14 
4-2-5 

3-3-55 
3-2-12 
3-3-2 

4-4-21 
4-1-19 
3-3-54 


3-2-3 

4-4-2 

3-2-10 
3-4-48 
4-1-11 
4-1-18 
3-3-31 
4-2-20 
3-1-27 
4-2-17 
3-1-26 
3-3-43 
4-1-2 

3-3-52 
3-3-36 


332 
271 
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वाङ्मनसि दर्शनाच्छब्दाच्च 4-2-1 267 
व्याप्तेश्व समंजसम्‌ 3-3-9 97 
वायुमब्दादविशेष विशेषाभ्याम्‌ 4-3-2 294 
विकल्पोऽविशिष्ट फलत्वात्‌ 3-3-57 183 
विकारावर्ति च तथाहि स्थितिमाह 4-4-19 340 
विद्याकर्मणोरिति तु प्रकृतत्वात्‌ 3-1-17 18 
विद्यैवतु निर्धारणाददर्शनाच्च 3-3-46 164 
विधिर्वाधारणबत्‌ 3-4-20 209 
विभागश्शतवत्‌ 3-4-11 203 
विशेषं च दर्शयति 4-3-15 310 
विशेषानुग्रहश्च 3-4-38 ' 228 
विशेषितत्वाच्च 4-3-7 303 
विहितत्वाच्चाश्रमकर्मापि 3-4-32 223 
वृद्धिहासभाक्त्वमन्तर्भावादुभय 

सामंजस्यादेवं दर्शनाच्च 3-220 53 
वेधाद्यर्थ भेदात्‌ 3-3-25 120 
वैद्युतेनेव ततस्तच्छुतेः 4-3-5 300 
शब्दश्चातोऽकामकारे 3-4-31 222 
शमदमाद्युपेतस्स्यात्‌ तथापि g- 

तद्विधेस्तदन्गतया तेषामप्यवश्यानुष्ठेयत्वात्‌ 3-4-27 207 
शिष्टेश्च 3-3-60 188 
श्रुतत्वाच्च 3-2-38 80 
श्रुत्यादि बलीयस्त्वाच्च न बाधः 3-3-47 166 


शेषत्वात्पुरुषार्थवादो यथान्येष्विति जैमिनिः 3-4-2 196 
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स एव तु कर्मानुस्मृति शब्दविधिभ्य: 
समन्वारम्भणातू 

समान एवं चाभेदात्‌ 
समानाचासृत्युपक्रमादमृतत्वं चानुपोष्य 
समाहारात्‌ 

सर्वथापि त एवोभयलिङ्गात्‌. 
सर्ववेदान्त प्रत्ययं चोदनाद्यविशेषात्‌ 
सर्वापेक्षाच यज्ञादिश्रुतेरश्ववत्‌ 

सर्वा भेदादन्यत्रेमे 

सर्वान्नानुमतिश्च प्राणात्यये तद्दर्शनात्‌ 
सहकार्यान्तरविधिः पक्षेण तृतीयं 
तद्वतो विध्यादिवत्‌ 

सहकारित्वेन च 

सन्‌ध्ये सृष्टिराह हि 

संकल्पादेव qup: 
सम्पद्याविर्भावस्स्वेन शब्दात्‌ 
सम्बन्धादेवमन्यत्रापि 

सम्भृति द्युव्याप्त्यपि चातः 
संज्ञातश्चेततदुक्तमस्तितु तदपि 

संयमने त्वनुभूयेतरेषामारोहावरोहौ तद्गतिदर्शनात्‌ 
स्मर्यतेच 

स्मर्यतेऽपि च लोके 

स्मरन्ति च 

स्मरन्ति च 


3-2-9 
3-4-5 
3-3-19 
4-2-7 
3-3-61 
3-4-34 
3-3-1 
3-4-26 
3-3-10 
3-4-28 


3-4-46 
3-4-33 
3-2-1 
4-4-8 
4-4-1 
3-3-20 
3-3-23 
3-3-8 
3-1-13 
4-2-13 
3-1-19 
3-1-14 
4-1-10 
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साम्पराये तर्तव्याभावात्तथाहान्ये 
समान्यात्तु 

सामीप्यात्तु तद्व्यपदेशः 
स्थानविशेषात्प्रकाशादिवत्‌ 
स्वाध्यायस्य तथात्वेहि समाचारेऽधि- 
काराच्च सववच्च तन्नियमः 
स्वप्ययसम्पत्त्योरन्यतरापेक्षमाविष्कृतं हि 
स्वामिनः फलश्रुतेरित्यात्रेयः 
सुकृतदुष्कृते एवेतितु बादरिः 
स्तुतयेऽनुमतिर्वा 

स्तुतिमात्रमुपादानादिति चेन्नापूर्वत्वात्‌ 
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Vedanta Deepa is one of the nine gems of 
compositions of Bhagavan Ramanuja. After 
composing the Sri Bhashya which is an extensive 
and exhaustive commentary on the Vedanta Sutras 
of Bhagavan Badarayana, Ramanuja felt the 
need for writing Vedanta Deepa, a simpler 
commentary on the sutras for making the doctrine 
easily comprehended. Deepa makes the doctrine 
easily unterstood without any confusion. Vedanta 
Sara is a much more brief explanation of the 
meanings of the Vedanta Sutras. These Three 
Commentaries serve the purpose of different kinds of 
aspirants. 


The text of the Third & Fourth chapters of the Vedanta 
Deepa is given in this book along with the relative 
translation in English. 


